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PART 11 


COSMOLOGY OR THE SCIENCE OF THE 
WORLD OR UNIVERSE 

CHAPTERS VII— XII 


0 Blessed Lord of this Universe I Why didst Thou 
wish this Part of Thy Immortal Song to be called 
Cosipology ? Chapters VII— XII of the Bhagavad-Gitd, 
as ordinarily understood, treat of Bhakti Yoga or Union 
by Love. What has Love of God, then, to do with 
Cosmology, which term, from Gr. Cwmas—the world, and 
Lagas-discourse, means simply the Doctrine or Science 
of the World or Universe ? The answer Thou art pleased 
to suggest is, that the highest Love^ of God described in 
the next six Chapters is not that of the Arta, who seeks 
for the pleasures of this or the next world, nor that of 
the Jijn^su, who seeks for Knowledge, nor that of the 
Arthtrthi, who seeks for Freedom, but it is the Jn^ni 
Bhakta’s Love of the Universe (Cosmos) as God*, Whom 
he has realized to be the Self. It is to be understood, 

1 Chataividh& bhajante M^m M^meT^uttamSfigatam— 

A G. rii.ie~.t8. 

3 Of. VSsaderah aarvamiti— A 0. VJI. 19. 

Tbia entile Unifetae ia the Poraaha alone, both that which waa and that 
vhioh endniea for tin futoie.—^^. X 90. 2. 

!13ie firat four TOtaea of the Foraaba^Sokta, which deaoribe the Dniretae 
aa God, an thua tianalated Bao Babadm M. Bangdchdtya in the Aimfw 
PWMqphy qf Otmimct " 1, The Fornaha baa a ihooaand heada, a thonaand 
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however, that the Absolute^ itself becomes the Con- 
ditioned without ceasing to be the Absolute^. The Saint 
Tukirtma says® that 'the whole Universe is God, is the 
principal store of instruction\ Even Xenophanes taught 
the unity of God and the Cosmos. The following 
quotations from Sw^mi Vivek^nanda and Deussen will 
make the point more clear : — 

" Now then what do we see ? That in its essence 
this cosmic energy known as matter, or thought or force, 
or intelligence or whatever name you choose to give it, 
is simply the manifestation of that cosmic intelligence, 
or as we shall call Him henceforth, the Supreme Lord. 
Everything that you see or feel or hear, indeed the whole 
Universe, is His creation, or to be a little more accurate, is 
His projection, or to be still more accurate, is the Lord 
Himself. It is He Who is shining as the sun and the 
stars ; He is mother earth ; He is the ocean itself. He 
comes as gentle showers ; He is the air that we breathe 
and He it is Who is working as force in the body. He is 

eyes and a thousand feet ; He has enveloped the earth all around and has risen 
beyond by ten inches. 2. All this— whatsoever has been and whatsoever shall 
be — is Purusha Himself. Moreover, He is the Lord of Immortality, in that He 
grows beyond limitation by what He feeds upon. 3. His greatness is Indeed 
of this measure ; and Purusha Himself is even greater than that. All beings 
are a quarter of Him, and His three quarters are immortal in heaven. 4. The 
three-quarters-Pususha Who is above — He has gone up ; and His one-quarter, 
however, has come to be here below. Having then become all-pervading, 
He has penetrated into the living and the non-living. ** 

1 Of, Purnamadah purnamidam pumSt pumam udrichyate / purnasya 
purnamSdltya purnamevavashisbyate // SrihaddranyahqpanUhad, 

2 In fact, as Swdmi Ananda AchArya says in his Tattwajndnamf. 
the disposition of Atm^ is related to the disposition of our soul and the whole 

of the cosmic process^ from creation to destruction and renovation or recreation 
of the universe, is so morally arranged that it will not be an exaggeration to 
say that the universe is God’s imagination.” 

3 Of, Jaga avagheh Deva / mukhya upadesh^chi theva // 
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the speech that speaks. He is the man who is talking* 
He is the audience that listens. He is the platform on 
which I stand. He is the light that enables me to see 
your faces. It is all He. He Himself is both the material 
and efficient caused* of this, and He it is that becomes 
involved in the minute cell, and evolves at the other end, 
to appear again as God. He it is that comes down and 
becomes the lowest atom, and then, slowly unfolding 
His own nature, rejoins Himself. This is the mystery of 
the Universe. Thou art the man, Thou art the woman, 
Thou art the strong man in the pride of his youth. Thou 
art the old man tottering on his crutches. Thou art in 
everything, O Lord ! Thou art all T' — Swdmi ViveMnanda. 

** Assuredly this Universe is Brahman; it should be 
worshipped in silence as Tajjalan. The word Tajjalan 
is a mysterious name of the Universe as identified with 
Brahman that occurs only here, and it is explained as 
follows by Shankara on Chh^nd. 3. 14. I : — ‘ From this 
(tad) Brahman by development into fire, water, earth etc., 
the universe has arisen (J^n) ; therefore it is called taj-ja. 
So, on the reverse path to that by which it has arisen it 
disappears (It) into the very same Brahman, t,e„ it is 
absorbed into His essence ; therefore it is called tahla. 
And in the same way, finally, it is Brahman, in whom 
the universe, at the time of the origin, breathes (an), lives 
and moves; therefore it is called tadanam. Therefore in 
the three periods (past, present and future) it is not 
distinct from the essential Brahman, since there is nothing 
which lies outside of and beyond them.* According 
to Shankara’s view, therefore, we should have before us 
already in the name tajjalan (tad-ja-la-an) a summarising 
of the three attributes of Brahman as Creator, Preserver 

and Destroyer of the Universe.** — Deussen, 

1 Qf^ Aham sarvasya prabhavo Mattah sarvam pravartate— i?. X. 5. 
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Now, the idea of *Love* necessarily implies two 
things, viz., the subject who loves and the object loved. 
At the same time, it is proved by the Scriptures as well 
as by experience that the Self is alone the ultimate ob- 
ject of all Love. It is the legitimate function of Cosmo- 
logy, therefore, to teach us how to realize^ and love the 
Universe as God or the Self. Deussen gives the follow- 
ing account of the origin of Cosmology in his treatise on 
the Philosophy of the Upanishads. 

Metaphysical knowledge impugns the existence 
of any reality outside of the Atman, i.e., the conscious- 
ness. The empirical view on the contrary teaches that 
a manifold Universe exists external to us. From a com- 
bination of these antagonistic propositions originated 
th6 doctrine which in all the Upanishads occupies the 
largest space, and which may conveniently be described 
as Pantheism ( though in its origin very different from 
the Pantheism of Europe), — the Universe is real, and- yet 
the Atman remains the sole reality, for the Atman is 
the Universe. This identity of Universe and Atman is 
already taught by Yajnavalkya (who is as little able as 
Parmenides to avoid placing himself again temporarily*^ 
at the empirical standpoint) when he celebrates the 
Atman as the Antaryamin^ or when he describes how 
the Atman upholds and maintains sun and moon, heaven 
and'earth, the entire Universe^ and its frame; or when the 

1 Of, What that subtle being of which this whole Universe is 
composed, that is the real, that is the soul, that art Thou, O Shvetaketul — 
Ohhdnd* 6, 8, 16. 

2 The reason is given in the explanation of the apparent contra, 
dictory propositions ‘Matsthani sarva bhutdni' and *Nacha Matsth^ni bhutto’ 
in JB, O. IX. 4 4* $. 

S Of. Brih. 3. 7. 

4 Of. In the Universe, Brahm^ or Hiranya-garbha or the cosmic MaM 
first manifested himself as name, and then as f<»rm, as this Universe. All 
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knowing subject in us is made suddenly to expand into 
this expressed sensible Universe is the form, behind which stands the eternal 
inexpressible Sphota, the manifester as Logos or Word. This eternal Spkota, 
the essential eternal material of all ideas or names, is the power through 
which the Lord creates the Universe ; nay, the Lord first becomes conditioned 
as the ^hota, and then evolves Himself out as the yet more concrete sensible 
Universe, This Sphota has one word as its only possible symbol, and this is 
the Om, And as by no possible means of analysis can we separate the word 
from the idea, this Om and the eternal Sphota are inEeparable ; and therefore 
it is out of this Holiest of all holy words, the mother of all names and forms, 
the eternal Om, that the whole Universe may be supposed to have been 
created. But it may be said that, although thought and word are ingeparable, 
yet as there may be various word symbols for the same thought, it is not 
necessary that this particular word Om should be the word representative 
of the thought out of which the Universe has become manifested. To this 
objection we reply that this Om is the only possible symbol which covers 
the whole ground, and there is none other like it. The Sphota is the material 
of all words, yet it is not any definite word in its fully formed state. That 
is to say, if all the peculiarities which distinguish one word from another be 
removed, then what remains will be the Sphota ; therefore this Sphota is 
called the Nada Brahma^ the Sound- Brahma, Now, as every word-symbol 
intended to express the inexpressible Sphota will .so particularise it that it 
will no longer be the Sphota^ that symbol which particularises it the least 
Sind at the same time most approximately expresses its nature, will be the 
truest symbol thereof ; and this is the Om, and the Om only ; because these 
three letters A. U. M., pronounced in combination as Om, may well be the 
generalised symbol of all possible sounds, The letter A is the least 
differentiated of all sounds, therefore, Krishna says in the Gitd 'Akshar^nam 
akarosmi* I am ^‘A" among the letters.’ Again, all articulate sounds are 
produced in the space within the mouth beginning with the root of the tongue 
and ending in the lips — the throat-sound is “A”, and is the last lip sound ; 

and the **U” exactly represents the rolling forward of the impulse which begins 
at the root of the tongue till it ends in the lips. If properly pronounced, 
this Om will represent the whole phenomenon of sound-production, and no 
other word can do this; and this, therefore, is the fittest symbol of the 
^hota, which is the real meaning of the Om, And as the symbol can never 
be separated from the thing signified, the Om and the Splu^ are one. And 
as the Sph(fta, being the finer side of the mani^ted Universe, is nearer to 
God, and is indeed the first manifestation of Divine Wisdom, this Om is 
truly symbolic of God. Again, just as the *one only* Brahman, the Akhanda* 
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the Universe around us on every side^. The later passages 
are numerous and do not need to be repeated here, which 
identify the Atman as infinitely small within us with the 
infinitely great outside of us; and in this way the identity 
of the two, the Atman and the Universe, is incessantly 
emphasised as though it were a matter which stood 
greatly'in need of emphasis.” 

In concession to the empirical consciousness, tied 
down as it is to space, time and causality, God is said 
to be the cause, antecedent in time, and the Universe 
the effect proceeding from it. The inner dependence 
of the Universe on God and its essential identity with 
Him, however, determine God to be the efSlcient as 
well as the material cause of the Universe, i.e., its 
creation by and out of Him. When He is described 
in the Upanishads^ as the God ‘ Who, spiderlike, by 

Satchidslnanda, the undivided Existence-Knowledge-Bliss, can be conceived 
by imperfect human souls only from particular standpoints of view and 
associated with particular qualities, so this Universe, His body, has also to be 
thought of along the line of the thinker’s mind . — Swdmi Vivekananda. 

Nature is bom of sound, the attribute of ether (Akas), which was the 
first manifestation of creation. That first sound was ‘AUM’ pronounced in 
English as *0M’. The vowel A, (pronounced <AU’ in Sanskrit), the initial 
letter of *AUM’ is the parent of all letters and languages. This * AUM ’ in 
sound represents the distant vibrations of Krishna’s Flute, the Music of Love, 
while its character-form in Sanskrit resembles the Form of Krishna playing 
on His Flute. This is the mystery of what Krishna Himself says in the 
Git^, T am the Word AUM.\--Vaishmm8m hy Premdmnda BkartUu 

The mystical and immutable Om which being composed of the three 
letters ‘A* ‘U’ ‘M*, signifies successively the three Vedas (Rik, Yajusand S^m), 
the three Stales of life (Jagrata, Svapna and Sushupti), the three Worlds (the 
Earth, the Heaven and the Hell), the three Gods (Brahm^, Vishnu and Rudra), 
and which by its Aidha Mtoa is indicative of Thy fimrth stage (Turiya) 
Parameshwara.-*JtfaMm^a Statra. 

1 Of. Bnh.4.2.4. 

2 Of. Smt. 6. 10. 
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threads, which proceed from Him as material 
(Pradhdnam), concealed His real nature’, or, in the Rig- 
Veda^ as One, Who, by-His entrance into the world, was 
‘ concealing* His original state (Prathamachhad)' , the 
meaning is not that He brings objects forth from Him- 
self, but that He changes Himself into the objects, or 
more accurately, He appears* in the form of objects 
through His ParS Prakriti ( Higher Nature ), which is, 
in B. G. VII. 5, said to uphold this Universe ( Yayedam 
dhdryate jagat), which is the Apark Prakriti (Lower 
Nature ), consisting of Earth, Water, Fire, Air, Space, 
Mind, Reason and Egoism ( B. G. VII. 4 ). The five 
Principal Elements ( Panchamahdbhutas ), earth, 
&c., include their qualities (Guna) the Sense-objects, 
odour, taste, form, touch and sound, and Egoism 
Includes the ten senses. Thus, the total number of 
elements is twenty-three. The twenty-fourth is the ParS. 

'In the beginning this Universe was the Atman alone; there was 
nothing else there to strike the eye. He deliberated : — I will create worlds ; 

accordingly He created these worlds.. He deliberated: — How can this 

^uman frame) exist apart from Me 7 And He deliberated : — In what way 

shall I enter into it 7 accordingly He split open the crown of the head 

and entered by this door. — Ait, 1,1 ^ 1, 3, 11, 

• IX 81. 1. 

2 Of. The Universe before us was once not unfolded ; it was then unfilled 

in name and form That iitman has entered into it upto the finger tips, 

as a knife is hidden in its sheath or the all sustaining (fire) in the fire- 
preserving (wood). Therefore He is not seen ^c, — Brih, 1, 4, 7. 

3 Of, TheVedantic theory of Vishnuswfi-min (also accepted by Sbri 
Vallabhdcharya) is as follows The one primeval soul was not joyful 
because he was alone (B. U.), and, desiring to be many, he himself became 
the inanimate world, the individual soul, and the inward controlling soul. 
These sprang from him like sparks from a burning fire and are his parts 
(M. U.). By his own inscrutable power he rendered the properties of 
intelligence and joy imperceptible in the first, and his joy alone in the 
second, while the third has all the attributes perceptible in it. Simple 
Brahman as such has perceptible joy prevailing in it . — Sir JK, G, Bh 4 indarkarn 
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Prakriti, called Avyakta Tattva in B. G. XIIL 6, which 
becomes the Individual Soul (Jivabhuta — B. G. VIL 5 )* 
The Purusha is God Himself. This classification agrees 
with the following one given in the Shdriraka 
Upanishad : — 

Manas, Buddhi, Ahankira, Akasha, V^yu, Fire, 
Water and Earth — these are the eight Prakritis ( or 
matter ) ; Ear, skin, eye, tongue, nose the fifth ; the 
organs of excretion, the organs of secretion, hands, legs, 
speech the tenth ; sound, form, touch, taste and odour 
are the fifteen modifications ( of the above eight 
Prakritis ). Therefore, the Tattvas are twenty-three* 
The twenty-fourth is Avyakta ( the undifferentiated 
matter ) or Pradhana. Purusha is other than ( or superior 
to ) this.’’ 

There is, however, difference^ of opinion among 
philosophers about the exact number of elements 
( tattvas ), according as they drop one or more links in 
the chain of cause and effect. But it matters very little, 
as the Tattvas are all imaginary and the object is tp 
realise the Self, who is the sole reality in them. In the 
same way, the account of this imaginary creation given 
in the Vedas, Shastras and Puranas also does not agree. 
The reason of this incongruity is thus explained by 
Deussen in his ‘ Philosophy of the Upanishads \ 

The aim is not to relate a consistent history of 
the creation^, but, rather in a series of loosely connected 
creation pictures, to teach the absolute dependence of all 
existing beings on the Atman. Accordingly, the 

1 Of, Iti prasankliyauam tattvan^m rishibhih kritam / sarvam 
ny^jryain yukti mattv^vidusham kimashobhanam // ShH Sh&ga^ata, 

2 Of, In the Paranas, in the first or Svayambhu period of creation, 
there were two kinds of creation — Elements and Compounds, called Sarga 
^d Prsti'fiarga. In the latter again creation went on in the following order 
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perpetual return of created things into the Atman is used 
to show how the division of the Universe into male and 
female and then into the different species of animals by 

(1) Minerals, (2) Plants called Urdhwa Shrotas, (3) Animals called Tirjak 
Shrotas, (4) Men called Arvak Shrotas. Then came higher creations. Thia 
order corresponds no doubt with that of the modern evolutionists. In tho 
Brihadaranyaka Upanishad when the Bishi Ydjnavalkya ordered the cows 
to be taken away by his disciples, one among the many questions rained 
upon him was * What is the Universe composed of ? ’ The reply was * The 
warp and woof ’ ( as of a cloth )• To put in modern scientific language, 
there are two kinds of forces of which the Universe is composed, one at 
right angles to the other, like the warp and woof of a cloth. When two* 
forces are working at right angles to one another, circular rhythms are 
caused. Similarly, through these two main forces working at right angles to 
one another, the Brahmiinda or Brahma’s egg, which is the Universe, was 
created. Afterwards these two forces, which may be called the major and 
minor axes, had other numberless forces running parallel to them like the 
numberless threads — lengthwise and breadthwise — of a cloth intersecting 
one another, which brought about the different points at which matter began 
to rotate round different centres. In the Purauas, when the churning of the 
milky ocean is described, we are given some clues about the originators of 
these two axes of forces. The milky ocean represents the nebulous matter of 
Ihe Universe, which had to be rendered solid through the churning. Mandara 
Mountain is the major axis, which is supported by Vishnu, the Protector of 
the Universe -while the minor axis is furnished by Vasuki, the Serpent of 
Time. The vast longitudinal current is of the life-stream of Vishnu across 
which Time, who, according to Hinduism, is the Sbakti of God, makes the 
dam. Thus, I think that matter is due to these two kinds of forces working 
in different directions like the two diameters of a circle at right angles to 
one another. 

This process in a way explains the rotatory motion in each point of the 
ether from which matter appears solid. Professor Bergson says thus: — 

From our point of view, life appears in its entirety as an immense wave 
which starting from a centre spreads outwards and which on almost the- 
whole of its circumference is stopped and converted into oscillation at one 
single point, the obstacle has been forced, the impulsion has passed freely. It 
is this freedom that the human form registers. Everywhere but in man 
consciousness has had to come to a stand ; in man alone it has kept on it» 
way . — Professor Bergson and the Hindu Vedanta, 
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the flight of the female before the male, how the evo* 
lution of name, and form and the entrance of the Atman 
into them, together with the creation of the Castes of the 
Gods and afterwards of men, how all this signifies 
only the self-evolution of the Atman to become the mani* 
fold Universe, and the essential identity of all its phe- 
nomena with the Atman. Through the consciousness ' I 
am Brahma’ ( Aham Brahmdsmi } the Atman becomes the 
Universe, and to this day whoever knows this ^ I am 
Brahma ’ he becomes this Universe ; nor have "even the 
Gods power to prevent his so becoming. For, he is its 
Soul ( Atman ). Thus, the traditional doctrine of the 
creation is preserved only as an external form. It serves 
merely to exhibit the sole reality of the Atman under 
the different phenomena of the Universe.” 

The Par^ Prakriti, says the Giti, is the womb of all 
beings, and God is likewise the source^ of the forthgoing 
of the whole Universe and the place of its dissolving 
{ ^ Etadyonini bhutdni sarvdni^ and * Aham kritsnasyajaga- 
tah prabhavah pralayastathd ’ — VIL 6 ). 

There are four kinds of dissolution ( Pralayas ), 

— (l) Naimittika, occasional or incidental ‘caused 
by the interval of Brahma’s days ; it is the destruction of 
creatures, of all that lives and has a form, but not of 
the substance which remains in statu quo till the new 
Dawn in that Night* {Avyaktddvyaktayah sarvdh prabhavantya- 
hardgame / rdtrydgame praliyante tatraivdvydkta sahjnake j I 
B. G. VIIL j8. ( 2 ) Prakrittika, also called Mahd-pralaya^ 

the great or final dissolution, occurs at the end of the 

1 Of, Brahma is but the creative form-potency of Narayana, When 
Nar^yana bade him to meditate upon his former creation and told him also 
that the moment that memory of former creation would awake within him, 
creation would b^n, Bmhma meditated as he was told, and creation b^g^, 
' as that memory of the past creation hashed within bim,~^j?ddd Premdnanda 
JBhdratu 
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age or life of Brahmii. “ It is the death of Kosmos — after 
which its spirit rests in Nirvtna or in that for which 
there is neither day nor night. Everything then is 
absorbed^ into its original element — the Gods themselves 
Brahmd and the rest being said to die and disappear 
during that long nighu That of which all things are 
made, the Lord by Whom all things exist, He Who is 
inconceivable, without beginning, the beginning of the 
Universe, reposes, sleeping upon Shesha (the^ serpent 
of the infinity ), in the midst of the deep. When this 
universal spirit wakes the world revives '' {Sarva bhutdni 
Kaunteya prakritim ydnti Mdmikdm / kalpakshaye punas^ 
tdni kalpddau visrijdmyaham — B.GJX, 7. ). (3) Attyantika^ 
i.e., the individual Pralaya or Nirvana does not concern 
the worlds or the Universe, but only the individualities 
of some people who have realized the Self, for 
whom, after having reached Nirvana, there is no more 
future existence possible. It is the result of the Grace^ 

1 Of. There are innumerable Brahmandas, each containiug its fourteen 

•Lokas, its sun, its moon, and each ruled by a Brahma. They are all 

resolved into their primal elements when their Brahmans life period comes to 
a close. They have all been produced from one and the same Mulaprakriti and 
are distinct from one another, but all of them are pervaded and controlled 
l>y one Ishvara (JParaibrahma ). — TAa Life amd Teachings of Shri Ramanuja^ 
chdrya, 

2 Of. Having drawn into their cause Brahma’s egg and its effects of 
worlds, and mixed together the subtle organs of sense and action and the 
four internal organs and dissolved all things composed of the elements into 
their cause, the five elements, He (Ishvara) then caused Prithivi to merge into 
Water, Water into Agni, Agni into Vdyu, and V^yu into -Xkas, Akas into 
Ahankfira, Ahankara into Mahat, Mahat into Avyakta, and Avyakta into 
Purusha in regular order, Virata, Hiranyagarbha and Ishvara being freed from 
the vehicle of Mdyfi, are absorbed into Paramfitma. — Paingala Upanishad. 

3 Of. *Sthityanto yfivadikshanam* / yenen paden Shri Krishna j atyanta 
pralayifichefL lakshana / autraprfiya jfina bolilfi // Ikshana yd paddchd 
artha jdna / Sadgurukripddrishti puma / tenchi Mazen kripdvalokana / jenefl 
Brahma jnana prakashe // Rhandthi Mhdgavata, 
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of the Sadgum. (4) Nitya^ or constant dissolution is * the 
•change which takes place imperceptibly in everything in 
the Universe from the globe down to the atom without 
cessation. It is growth and decay (life and death)’. 

To the objection that the Brahman could have no 
purpose, being without wants^ in engaging Itself in 
•creation, the reply is, in the words of the author of the 
Sutras, ‘ Lokavat tu lild kaivalyam ’ ( 11 . l. 33 ) » it is mere 
recreation as in ordinary life.’’ Shri Shankaracharya 
adds the explanation that * His innate nature (Svabhdva^) 
is to create’ and also reminds us ^ that the whole 
discussion is unreal, as the Brahman is never the agent 
of creation’. Shri Vallabhach^rya says^ that there 
are two great powers of Parabrahma, vis., Avirhhdva 
( evolution ) and Tirohhdva ( involution ). The world 
■or Jagat comes into being, when Parabrahma’s power 
of manifestation or evolution is at work. When the 
power of Tirohhdva becomes active, there remains God 
-only.” 

The Personal God is, as the Eternal ( Anddi ), 
Unborn ( Aja ), Impersonal ( Nirgima ) Brahma, the 
material cause or clay, of which the pot of the Universe 
is formed {Aham sarvasya prahhavo — B. G. X. 8) and with 
Illusion (Mdyd) or Nature (Prakriti), He is the Supervisor 
{Mayddhyakshena — B. G. IX. id), the Supreme Lord {Loka 
Maheshvaram — B.G. X. 3) and the efficient cause or potter 
of the Universe ( Mattah sarvant pravartate — B.G. X. 8 ). 
Those who believe this (Iti matvd), that is, that all is 
Saguna Bra hma {Vdsudevah sarvamiti — B.G. VII. 19), 

1 Cf. Bh^avata, XII. IV. 36. 

2 Of. pragatate / jivasa safisara anite / aise£L mhanati te 

nenate/ ha Yastumahiml sahaja // Yrikabih akasmdta phala / kirani^ akasm^ta 
mithy^ jala / Ishvara navhe icheh mula / Ishvaratvahi ikarit^ft // Vdmam 
JPandUa. 

3 Philosophy of Shri Vallabhloh^a by Lallubhai Parekh. 
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and worship alone with great Love {Bhajante Mdm 
ihdva samanvitdh — B.G. X. 8), are men, who only make a 
proper use of their Reason (Budhd — B.G.X.8). Those whodo 
not do so are fools (Na Mdm dushkritino mudhd prapadyante 
narddhamdh—B. G. VII. 15 ). The Worshippers of God 
are so attached to Him that their minds are united to 
His and their lives lost in Him {Machchittd Madgata prdnd 
— B.G. X.p). How do they secure such deep devotion? 
By the hearing of the Shastras as well as of God’s 
achievements (Ltld) from the Saints (Bodhayantah 
parasparam — B.G. X. 9), whose company* itself is a 
purifier of mind, and by the cheerful repetition of the 
Names and Glories of God, accompanied by the chanting 
of songs* and the acting of the various parts played 
by Him in His incarnations, with wonderful emotions 
{Kaihayantascha Mdm nityam tushyanticha ramanticha — 
B. G. X. 9). The advantages of such Shravana-Kirtana 
Bhakti are given in Shri BhSgavata in such passages 
as the following : — 

“The sullied^ hearts of men are not as much purified 
by means of learning, charity, asceticism and religious 
practices as they are by their ears being filled with the 
praise of Thy Glory, O Worshipful Lord !, that the 

1 Cf, SarTadS, sarva bMvena nischintair BhagavaneTa bhajanijah // 
Narada Sutra^ 7d. 

2 Of, The saints remove the sins of others by the mere contact of thdr 
body, becanse Hari, the destroyer of sins, is in them. — Shri Bhdgavataf IX. 9. 6, 

SSrdha trihasta jari Vdmana disati te, Vishnu svayeh tanuhi Devanadi 
eati te // Mqja Toga, 

3 Of. Be filled with the spirit; speaking to yourselves in psalms and 
hymns and spiritual songs, singing and making melody in your heart to the 
I/ord.— Chap, V, 18-19, 

4 Of, Shuddhirnrin^m na tu tathedya durashaydn^m / vidyd 
ehrut^dhyayana dfina tapah kriyabhih // SattvdtmanSm rishabha Te yashasi 
pravriddhdh / saohchhraddhay^ shravana sambhritay^ yathS syat // 
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non-Sittvika as well as S^ttvika Souls listen in firm 

Faith.^^— -y/. d.p. 

“ How 1 can the Soul be purified without the de- 
votional emotions, without the pleasurable sensation of 
horripilation, the melting of the heart, the flow of tears 
of joy ? Lost in My devotion. My votary has his heart 
melted and his speech choked (with emotion); he 
sometimes weeps and laughs excessively. Such a man 
of devotion sanctifies the world. — XL 14. 23-24. 

Thikur Haranath considers the chanting of the 
Name and Glory of God in the company of Saints as the 
only sure means of making our life a success ! He says^ 
**Take the Name — this is the sum total of my advice I 
No sacrifice, no austerity, no sort of asceticism is higher 
than this !! Be regardless of everything else ; take the 
Name ever and anon — awake or asleep ; the Name is 
sweet as honey !!! The Name itself will show you the 
right path ; you will have to ask nobody for help * or 
guidance. Name is the Light in darkness; this is the. 
light by which you will find out the true path in dark- 
ness. Chant the Name with a heart pure and holy ; keep 
company with those that take the Name. A thousand 
times do I tell you, there is no other way but the Name ; go 
on taking the Name and you will he gratified.*^ 

So much importance is attached to ^Name^ by all 
the religions of the world, because it partakes of the 
nature of both matter and spirit^ and is thus able, as a 
mediator, to introduce man to God. “ This Om ”, says 

1 df, Katham vind romaharsham dravat^ ohetas^ vind / TinS, nand^« 
ehrukalaj^ i^uddbjed bhaktj^ Ym^*6hajah // Vdggadgada dravate yasja 
chittam radatjabhiksbnam hasati kyachichcha / yilajja udgS.jati nrityate oha 
Madbhaktijakto bhuyanam punati // 

2 Upadesh^mrita, pages 218-219. 

3 Of. Om ityekUksbaram Brabma^ — Shmti, 

Vide B. a. VIII. 13. 
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SwSmi Vivektnanda in his Bhdkti Yoga, “ stands for the 
name of the whole Universe or God, Standing midway 
between the external world and God, it represents both.” 

The result of this mode of Worship is the acquisition 
of the Knowledge of the Impersonal Brahma or Nirguna 
Jndna (Aksharam Brahma paramam — B. G. VIIL 3) by the 
Vyatireka and Anvaya methods (Jndna dipena bhdsvatd 
— B. G. X. li), imparted to Arjuna in Chapter VlII, and 
of the Personal God’s Yoga or Power, known as Saguna 
Jndna (Pashya Me yognmaishvaram — B. G. IX. 5), given in 
Chapter IX, and His emanations or Vibhutis, mentioned 
in Chapter X, whereby the Reason of the Lover becomes 
steady (So’vikampena yogena yujyate—B. G. X. 7) and he 
enjoys Living-Freedom (Sarva pdpaih pramuchyate — B. G. 

X, 3). He secures Salvation (Moksha) already, but he 
does not care for it ; much less would he accept any 
other plausible object. He worships God for His 
Love alone (Bhajatdm pritipurvakam — B. G. X. lO), 
which becomes blemishless (Ananya) and, therefore, 
on the death of his physical body, he attains to Him 
(Mdm upaydnti te — B. G. X. lO), that is, goes to His 
Supreme Abode, the Anidi Vaikuntha. In Chapter 

XI, at the special request of Arjuna, he is 
favoured with a vision of the Personal God’s Cosmic 
Body (Vishvarupa darshanam) through His own Divine 
Eye (Divyam chakshuh), as he shows his anxiety to see 
the whole Universe at once, in spite of the satisfaction 
given to him, with regard to the realization of things 
invisible to the senses or the Reason, by the comparison 
of the two kinds of air, the moving and the unmoving, 
we find in the Akfisha or space ( Yathdkdsha sthito nityam 
vdyuh sarvatrago mahdn — B. G. IX. 6). He is also taught, 
there, the mode of Worship implied in Blemishless' Love 
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{Ananya Bhdkti), which enables the Jntni^ to know, to 
see and to enter into the Personal God. Shri Krishna, 
then, gives the distinguishing marks of the Lovers in 
Chapter XII, and, by saying in the last verse that those, 
who worship the Cosmic Spirit (Dharmydmritam) as 
made clear by Him (Yathoktam), are exceedingly dear to 
Him, gives a finishing stroke to the subject of Cosmo- 
logy, already begun in the first* verse of Chapter VII. 

Lastly, the following address of the Heralds of 
Vishnu to the myrmidons of Yama, on the death-bed of 
Ajfimila, is quoted here to show how that greatest of 
sinners, merely by the repetition of the Name of God, 
became perfectly pure* and was saved. 

“This person (Ajtmila) has expiated and freed 
himself from the sins of a million incarnations. For, he 
uttered the Name of Nir^lyana in the helpless condition 
of his death. And this utterance not only served as an 
,act of penance, but the means of effecting his final emanci- 
pation. When he uttered the four letters occurring 
in his call N^riyana, the expiation of all sins was 
, made by him. The expiation of the sins of the thief, 
the wine-drinker, the betrayer of his friend, the killer of 
a Brahmin, the polluter of the bed of his Guru, the killer 
of a woman and of a cow, a regicide, a patricide and 
other sinners is made by the uttering of the Name of 
Vishnu, because Vishnu’s attention is drawn towards 

1 Of, Bhakty^tyananyay^shakya sa M^meti Pandava // B, G, XI, 

S4'‘6S. 

2 Of, Mayyasaktamanah P^tha yogam yunjanmadashrayah / asa£L- 

8bayam eamagram yath^ jnasyasi tacbcbliruiiu 1 1 

3, Asha kirtani^ nartanifL ohitta shuddhi, tvarefL houni hotase dhySna 
shuddhi / Haridhd padi& ethairya chittasa Ephare Yishna ^tma 

^svatah siddha tevh^fL// Kshanalka satsangaticby^ pbal4ne£L, kelefL taseSL 
rsarva / ud&satS te rucbali dvij^^, Sudani dSsi HaridSsa // 

Mtnasudhd, 
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the caller as one belonging to Him. The sinner is not 
washed of his sins so clean by penances prescribed by 
expositors of the Shruti ; nor by performance of religious 
rites and ceremonies (as prescribed by the Dharma 
Shastras), as by the utterance of the Names of Hari, 
which are significant of His illustrious qualities. 
Penances cannot effect radical purification. For, even 
after the performance of the penance, it is possible that 
the mind may run after evil ways. Therefore, people, 
who desire to effect complete annihilation of their sins, 
should praise the Lord, which causes the purification of 
the heart. Do not, O Myrmidons of Yama !, carry him. 
He has effected entire purification of his sins ; for, at 
the moment of his death, he uttered the Name of 
Bhagav^n. Whether uttered in calling some one who 
bears that name, or uttered in jest, or uttered in filling a 
stop in a tune while singing, or uttered insultingly in 
disrespect, the Name of Hari has been spoken of as 
destructive of sins. When sleeping and falling, when 
his limbs are fractured, when bitten, beaten and other- 
wise afflicted, the man who ejaculates the Name of Hari, 
even involuntarily, does not merit punishment for his 
sins. The great Rishis, in theii^ plenary possession of 
knowledge of all things, have prescribed small and 
great penances for small and great sins proportionately. 
By the performance of these penances, their sins are 
washed away. But their hearts can only be cleansed by 
the service of the Feet of the Lord. Whether uttered 
willingly or unwillingly, consciously or unconsciously, 
the Name of Hari consumes the sin of man as fire 
consumes fuel. Just as a powerful drug taken produces 
effect, though its medicinal virtues may not have been 
known to the patient, so does a Mantra, when rightly 
uttered, produce its effect.”— Bhdgavata, VL 7-19. 
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Further on, we are told how, by means of the-' 
enjoyment of the company of these pious Souls, even for 
a short time, he secured Knowledge of the Self, practised 
Bhakti Yoga, viz., that the Universe is the Self or the 
Personal God, and attained the Supreme Goal of Human 
Life, the Anidi Vaikuntha, which is the result of nothing 
but the continued Worship of the Personal God 
{Manmand hhava Madbhakto Madydji Mdm namashtru — 
B. G. IX. 34) after Self-realization {‘Aksharam Brahma 
paramam ’ — B. G. VIII. 3 and ‘ Pashya Me Yogamaish- 
varam ’ — B. G. IX. 5). 



CHAPTER Vn 
( SAPTAMO’DHYAYAH ) 


SYNOPSIS, — Of the two parts of the advice given 
to Arjuna in the last two verses of Chapter VI, 
he understands only the first, viz., that he should 
practise the Sarvdtma Yoga that ‘all is the Self 
or Impersonal Brahma (Sarvam khalvidam 
Brahma — Shrutif after Self-realization. To 
explain to him, therefore, the second part, viz,, 
that of the Worship (Bhakti) of the Personal 
God, Shri Krishna says, in the second verse of 
this Chapter, that, even after acquiring Vyatireka 
and Anvaya (Jndna and Vijndna) Knowledges, 
known as Nirguna Jndna (Knowledge of the 
Impersonal God), something remains (Avashi- 
shyate) to be accounted for, viz,, the 
perishable forms of objects. These, the Blessed 
Lord wishes Arjuna to regard as the thought- 
forms (Kalpand) of the Personal God (Saguna 
Brahma), just like His incarnations, and also to 
love ^ as the Self. The former is called Saguna 
Jndna (Knowledge of the Personal God), and 
the latter Saguna Bhakti (Love of the Personal 
God). To enable Arjuna, however, to compre- 
hend that the whole Universe is God ( Vdsudevah 
sarvamiti — VII. ig). He speaks to Mm of His 
two Natures (Prakriti), known as Pard and 
Apard (the Higher and the Lower). The Pard 
becomes the Individual Soul (Jivabhuta) and 

1 Of, Nueat^ yogayukta | yogi houni bhakta / ty^nta antara henchi 

lu£l anurakta / Saguniil mhauuni sagunatyen jaga p^be f| Yaiharthadi^M. 
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also upholds the Apard^ which is the World 
itself (Yayedam dhdryate jagat — VIL 5) made 
up of the eight Tattvas, viz; the Earth, Water, 
Fire, Air, Space, Mind, Reason and Egoism* 
These, of course, include the ten Senses and the 
Jive Sense-objects, thus making a total of twenty^ 
three elements. God is, however, the Creator, 
Preserver and Destroyer of the Universe ( Aham 
kritsnasya jagatah prahhavah pralayastathd — 
VII. 6), which is threaded on Him as beads on 
a string (Sutre manigandiva — VII. I). Shri 
Krishna, then, proceeds to mention some of His 
Emanations (Vihhuti), in order that the ah 
tention of Arjuna may be drawn to Him ( God) 
through the good things that he comes across* 
But it is impossible. He says, for the wicked to 
worship Him (Na Mdm dushkritino mudhdh 
prapadyante — VII. i^), for, their various 
desires lead them to seek other Gods (Kdmaistai- 
stair hritajndndh prapadyante' nya devatdh 
— VIL 20), although He gives them their Faith 
as well as fleeting reward ( ‘ Shraddhdm * and 
^ Antavattu phalam ' — VIL 21 & 23). Men of 
pure deeds (Sukritino — VIL 16) alone worship 
Him and they rise from the stages of the Arta 
{Seeker of material good), the Jijndsu (Seeker of 
Knowledge) and the Arthdrthi (Seeker of Per- 
fection and Freedom), after several lives 
(Bahundm janmandmante — VIL ig), to that of 
the Jndni Bhakta (the Wise Lover). In the last 
two verses, the Jijndsu (Seeker of Knowledge), 
who thus reaches the Supreme Goal of Human 
Life, is said to realize Brahma in seven 
ways, which are described in the next Chapter. 
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0 Shri Krishna ! O Thou Lord of this Universe and 
Teacher of Teachers, help us to understand and 
practise the blessed Path of Love Thou didst mercifully 
point out, first, to Thy noble sister Kunti, and then, to 
her brave son Prince Arjuna ! 

At the end of Chapter VI, the Great Master asked 
His favourite. Disciple to become a Yogi as well as a 
Bhakta, as that was, in His opinion, the summum honum 
of human life. Arjuna, however, could not understand 
how this union of the two heterogeneous elements was 
possible, as he thought a Yogi to be a Worshipper of 
the Impersonal God ( Nirguna Brahma ) and a Bhakta 
to be a Worshipper of a Personal God, such as Rama 
or Krishna, having some difinite form, and that the two 
different modes of Worship must naturally clash with 
each other. The reason of the misunderstanding was 
his ignorance of the fact that the forms of the animate 
and inanimate objects, which make up this Universe, 
were assumed by the Personal God (Saguna Brahma^ 
Brahma^- Mdyd)y Who is described in the Vedas^ as 
* Without hands and feet, yet grasping and moving, 
seeing without eyes, hearing without ears’, in accordance 
with the actions and desires of the Individual Souls 
just as the so called incarnations of Rima and 
Krishna were the forms assumed by Him for their 
Salvation. The Personal God, therefore, regards the 
Universe as His body, exactly as He does His incar- 
nations, although He is always conscious that He is 
Impersonal (Nirguna), The Yogi, too, who has studied 
both the Vyatireka and Anvaya Yogas, identifies him- 
self with the Impersonal God ( Nirguna Brahma ), Who 
pervades the Universe, but neglecjs the forms he sees 

1 Of, Ap^ni p^do javano grihitd pashyatyachakshuh sa dirunotya- 
kamah/f 
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as Mdyd (Illusion). The Yogi Bhakta, however, in 
addition to the Nirguna Knowledge of the ordinary 
Yogi, possesses extreme Love for the material Universe, 
as well as for all the Divine incarnations, as being 
alike the forms of the Personal God ( Saguna Brahma ), 
Whom he realizes^ to be the Self. With a view to 
impress this clearly on the mind of Arjuna, . the Blessed 
Lord begins the Seventh Chapter thus : — 

?TT 31^3 ii^ii 

Hear noWf O Son of PrithS (PSrtha)!, how you can 
know Me* without a shade of doubt* in fnli extent* 
fixing your mind on Me* practising Yoga and making 
Me your refuge.’* 

Shri Krishna asks Arjuna, in this verse, to learn 
(shrinu) how, with his mind clinging to Him, i. e., 
withdrawn^ from the sense-objects and directed to the 
worship and meditation of the Personal God {Mayydsakta 
mandh), exercising the Sarvdtma Yoga that all is the Self 
or Nirguna Brahma iyogam yunjan) even as a Perfect^ 
Yogi [Siddha), and fully depending on Him for success 
in his further endeavours (Maddshrayah), he would 
most surely realize that the whole Universe is not hing 

1 Of, Kifi chitkanakavina / navhe ^kSra alank^r^cheil sphuraua / tevh^fi 
hexl Bhagavadrupahi 41ien apana / kiu chaitanya teu ^pul4 ^tm^cha 
ki£i II Yathdrt^adipiM, 

2 Of, Taya l^gifi janatifi nenatifi janifl / nirantara bhajavefi Sbri 
Krishna cbaraniS / jeneh ajnana j^ya tatk^la nashoni / svasukha dhSma 
an^ytefi // Aisen sugama sMhana sSnduna / loka karitAti aneka sMhana / 
tenefi Meshaohi hoti na phite dainya / nitya vanavana vishay^hi // 
ChUsaddnandalahari, 

3 Of, K{£l siddha jari / yoga yojita asiven l^e ty^U / taisl. tufii 
yoga yojita MaU. / samagratyeil j^nasi jaisA teh 4ika // Y4 artheh purra 
sMokokta / siddha hoto kih pakva yogi bhakta / to yogiydhta atyanta 
yukta / Haja sammata mhane Shri Krishna // TathdrthadipiM. 




but Saguna Brahma (Personal God) incarnate {asanshayam 
samagram Mdm jndsyasi). The vrord ' Pdrtha* suggests 
that Arjuna is to be favoured with the same Supreme 
Love, unasked, which was given to his mother Pritha by 
Shri Krishna, at her own special request. In order that 
there may be no doubt as to the exact nature of the Love 
she wished to have, she compared it to the love of a 
river to the ocean (Gangd-sdgara-sangamaBhakti), which is 
ever in union with it, but, at the same time, maintains its 
own separate individuality, as contrasted with the love 
of a drop of rain, which too unites with the ocean but 
loses its own individuality. For, even when the mind, 
by means of the Vyatireka and Anvaya Yogas, is able 
to realize the Nirguna Brahma in this Universe, the 
apparitions of M^yS, (Illusion) remain, which have to 
be recognised as both the power {Shaktfl) and skill 
(Chdturya) of God, Who, as Nirguna Brahma, is the 
material cause of the Universe and, as Saguna Brahma, 
is its efficient cause. This fact may be illustrated by 
the example of a gold ornament, which manifests 
the power (Shakti) of gold to transform itself into an 
ornament, as well as the skill (Chdturya) of the goldsmith, 
who makes the ornament. Thus, Knowledge and Igno- 
rance, which liberate and fetter, respectively, the 
Individual Souls, are to be realized as the body^ of the 
Personal God, created by Him by means of His Maya^ 

1 Of^ Tvayi me’nanya vishaya mabirmadhupate’sakiit / ratimudvaha- 
tadaddhl, Gangevoghamudanvate // Shri Bkdgavata, 

2 Of, KSrana shakti aisi hemifi / taisicha may^ Nirguna Brahmin/ 
vishvarupa tikaruni Mi / kanaka alank&rarupa sak^ra jaisen // Yathdrtha^ 
dipiltd, 

3 Vide Pashya Me yogamaishvaram — B, Q, IX 5. 

4 Of, Vidydvidye Mama tanu viddhyuddhava sharirinitm / xnoksha 
bandha kare ^ye m^y&yh Me Tinirmite // Shri Bhdgaroda^ 
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(Illusion). The Love engendered by the Knowledge 
that the Universe is God or the Self, is called Supreme 
Love (Pard Bhakti), which is described in the 19th 
verse of this Chapter ( Vdsudevah sarvamiti sa mahdt- 
md sudurlabhah), Shri Krishna makes the nature of the 
Knowledge He is going to impart more clear in the next 
verse. 

g r ^ SgT r STT II R II 

I will tell you Knowledge, together with Wisdom, 
without reserve, which when you hnow, nothing 
further shall remain for you to know In the world*** 

Here, ^ Jndnc^ ^ means Vyatireka Knowledge and 
* Vijndna^ means Anvaya Knowledge. The aspirant, 
who acquires Perfection in them, undoubtedly secures 
Freedom ; for, he possesses thorough Knowledge of the 
Impersonal God (Nirguna Jndna). But, unless he 
obtains Knowledge of the Personal God ( Saguna Jndnd)y 
i, e., unless he realizes that the forms of the animate and 
inanimate objects, of which the Universe is composed, 
represent the Saguna Brahma, and practises Worship or 
Love ( Saguna Bhdkti ) of Him as such, he cannot be 
said to have achieved all that he has to do {Kritakritydi* 
Shri Krishna, therefore, refers to this Knowledge and 

Bandha Mndhatafl kari daven / teflchi pashu soditaft moksba 
mhanaTefi / dhauy^chefi. ton syabh^'veS. / dorakhanda ten /j Jivansa v4te 
avidy^ / jiy^fisa vite yidy^ / sarvahi miloni m^ya adya / Ishyarachi /j 
TatMrthadipikd. 

1 Ctf, Ag& I nirguna nikhala eka / k^e jn^na tefi yyatireka / tyS. eMfi 
aneka anekifi tefi eka / hen yijnana yishishtha jnSna // ¥& yijnanasahita jn^a / 
p4yoni mukta zdle mumukshu jana / pari samagratyefi M&zefi Saguna 
bhajana / na ghade tay^n // YathATthadijpikdt 

Parameshvara jn^niohecha samaahti rupa (Jnam') 4m yyashtirupa 
(Vyndna) dona bheda asalyimulefi teoha jn4na yijn4na sfaabd^nebi abhipreta 
4h6ta asefi amb^fisa yitatefi. — CHtdrahaiya^ 
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Love when He says He would ‘tell exhaustively* 
(vakshydmyasheshatah) ; for, they enable the possessor 
( yajjndtvd ) to become^ himself Saguna Brahma, and for 
him nothing more is here left to be known (neha hhuyo 
^nyajjndtavyam avashishyate). But, we are told, in the next 
verse, that this is a very rare gift. 

’isl&ftn'V flracRT II ^ II 

** Among thousands of men» one, perchance, strives 
for Perfection ; and even of those who strive and 
reach Perfection, scarcely one knows Me as 1 
am.’* 

Many persons take delight in talking of Knowledge, 
and not a few even read books on Philosophy out of 
curiosity or for recreation, but the number of those who 
actually try^ to acquire practical Knowledge is very 
limited {manushydndm sahasreshu kaschit yatati siddhaye). 
The reason is plain enough. Acquisition of such 
Knowledge depends only upon the purification^ of heart, 
evidently the result of disinterested action offered as 
sacrifice to the Personal God, which is a difficult thing 
to expect from men who are deeply attached to the 

1 Of, Aisen tyacheu jn^na / pauni karun ISge dhySna [ tochi svayefi 
Jagajjivaaa / jo yoga yojita kari ye riti bhakti // TatharthadipiM. 

2 Of, HajdrotL manushyanta ekhaddcha siddhi milaviny^cha yatna 
karito ; dni prayatna karanarya y4 (aneka) siddha purushdn paikin 
ekhSdy^cha M^zeu kharefi jnSna hoten. CfUdrahast/a, 

Paifigd manushy^chey^ sahasrSfi / m^zi vipaileyan chi etha dhivansa / 
taiseydfil dhivafisekarafl bahuyas^n. / m^zi viral^ j&nen // Jhdneshvari, 

3 Of, Aga I manushy^nchin saiiasren aneka /tyd bahusahasrMta koni 
eka / Stmajndn^ch^ s^dbaka / yatna kari ^tmajn^a siddhyartba // 
YathdrthadiyiM, 

4 Therefore, engage in the seryicw of the Lord with the aid of the- 
Sattya Gana, and you will attain purity and happiness . — Thdhur 
Sarandth, 
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world. Of those few, who have, through good^ luck, 
secured the company of saints and thus succeeded in 
gaining Knowledge by adopting the necessary means, 
and have even become perfect in Vyatireka and Anvaya 
Yogas {yatatdmapi siddhdndm)^ one only — here and there 
— realizes the Universe itself to be the Self or Personal 
God {kaschin Mdm vetti tattvatah). It is clear^, therefore, 
from the verse that this Supreme Love of the Personal 
God can be enjoyed by him alone, who has Knowledge 
of the Impersonal God {Nirguna Brahma)^ just as the 
Knowledge of the Impersonal God can be acquired only 
by him, whose Reason has become pure. This is the 
very Love^ (Bhakti), which Arjuna has been asked in 
XVin. 68 to extol in his teachings to the Lovers of the 
Lord (Bhaktim Mayi pardtn kritvd). In the next two 
verses, Shri Krishna describes His Lower and Higher 
Uature {Apard and Pard Prakriti), in order that Arjuna 
may be able to comprehend that the whole Universe is 
the Personal God. 

^t II « II 

^ ■ ______ , 

11 11 

1 Of, Maga sMhu sangen subhata /uju satkriyechjya / apravritticM 
ayh4£Lt4 / kelo // Jndneshvari, 

Jn^n^tha yatna kariti / tyafita 4tmajiiahi koni hoti / 4ni siddhitetlhi 
p^vati / yoga margen // Taish^ siddbancbya sabasr^fLta / koni eka nipuna 
atyanta / yishva samagra Bhagayanta / aise£L M^tefL j^nato // TathdrthadipiM, 

2 Of, Earmayog^ yari /jaisi jnan^hi payari / ki£Lchitta shuddhi nayhe 
toflyari / nayhe itoiabodha // To ^tmabodba gha^e / taricha hS bhaktiyoga 
th^ifl pade / sarya Saguna Brahma ais^ s^hpade / anubhaya teyh^h // 
Taehdrtkadipikd, 

3 Of Te bbakti M^e th4i£L mhanoni / SbesbashSi mhane y^yaruni / 
'aaryUtmayogifL sagunatvefi karuni / bbakti char^hararuplfl suchayi // 
Taihdrthadipikd. 
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Barth, Water, Fire, flir. Space, Mind, Reason, too, 
and Egoism — thus Is My Nature divided eightfold^ 
This is My Lower Nature. Know My other Nature» 
the Higher, the life»element, O Mah&b&ho (Mighty* 
armed)!, whereby this Onlverse is upheld.’* 

By the influence of Maya, the Brahma manifests 
two Natures {Prakritih\ one is called the Lower^ {apard) 
and the other the Higher^ {para). The former {apard) 
is composed of eight parts {ashtadhd), of which the 
first five, viz., earth, water, fire, air and spaced {bhumirdpo 
*nalo vdyuh kham), which form the Pancha Mahdhhutas 
(the five principal elements), include also their qualities, 
the five sense-objects, viz>, odour, taste, &c. Egoism 
{ahankdra) includes its effect, the ten senses. Thus, we 
have twenty-one elements, which, together with Mind 
and Reason {mano buddhirevacha), make up the full 
number twenty-three. The Nature of God, which is 
split up into so many principles, is His Power (Shakti), 
which is nothing but Mdyd (Illusion). For, to one^, 

• 1 Of, Sni iyeten prakriti mhanije / he ashtadhd bhinna janije/ 

lokatraya niphaje / iyetava // Jndneshvari. 

2 This Higher Nature is sometimes called * Shuddha Sattva Prakriti * 
as opposed to * Qunamayi Prakriti ’ , 

3 * Kham * is translated by the word * s^ace * in the * Sacred Pooks of 
the East \ 

Of, Locke’s idea that * pure space is capable of neither resistance nor 
motion * is incorrect. Space is neither a ‘ limitless void * nor a * conditioned 
fullness but both : being, on the plane of absolute abstraction, the ever 
incognisable Deity, which is void only to finite minds, and on that of 
Mdydvio perception, the Plenum, the absolute Container of all that i^ 
whether manifested or unmanifested ; it is, therefore, that Absolute All, 
There is no difference between the Christian Apostle’s * In Him we live 
and move and have our being *, and the Hindu Bishis’ * The Universe lives 
in, proceeds from, and wih return to Brahma '.--The Secret Doctrine by 
H. P. Dlavatsky. 

4 Of. MAzi shakti m4yA / tech! prakriti mhanavi DhananjayS. I / icheil 
tattva kale tay^ / he nfihinoha Mi asen // Tathdrthadipikd. 
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who understands its essence^ it has no existence separate 
from God Himself. This Nature may be compared to 
the power of gold, which enables it to turn into 
ornaments without losing its essence. For, the different 
forms of gold are not a bit separate^ from gold, which 
exists before and during the time they make their 
appearance, and even when they no longer appear. 
Such power, however, does not lie in milk, for, as soon 
as it is turned into curds, we find the characteristics of 
milk missing. As regards the Higher Nature of God 
{Pard Prakriti), it is the twenty-fourth element called 
the Avyakta^ Tattva (XIII. 6) or Shuddha Sattva. It 
creates all the Individual® Souls ijivahhutdm) in the 
world, who are the reflections of God, just as water 
produces a number of reflections of the sun on the 
earth. Again, in XV. 7, it is said that a portion of God 
has become the Individual Soul in His vehicle of Sattva 
{Mantaivdnsho jivaloke jivahhutah). Thus, the Individual 
Soul may be said to be formed by the combination of the 
reflection of God and His Higher Nature (Pard Prakriti). 
This Nature is called Para or the Higher, because it 
upholds^ the Apara or the Lower, which is this Universe 

1 Cf, Prakriti bheda kaiiaka<ihe / te kanakayegale na nighati s^che / 
Skara taise cbaracharache / svarup^ yegale na nighati // TathdrthadijpiM, 

2 Gf. Tefi par^ tattya choyis^yen avyakta — YathdrthadipiM, 

MahS,bhut^yahankAro buddhirayyaktameyacha — B, O, XIII, d.' 

Je jad^ten jiyayi / chetaneten chevayi / manSteS. mdnavi / shoka 

«aoha // Jndneshvari* 

3 Of, YU l%ifi jivabhatd mhanije / pratibimb^nshen jiyefichi sajiya 

zsHi je / tath^pi yiraje / jiva pratibimba IshvarS-ch^ // Surya 

pratibimbefi jala / svayenchi suryarupa jdlefi keyala / tari ty^Sta je£L ase 
^alazala / tefi sury^chefi pratibimba // YathdHhadipikd, 

4 Evam Ishyar^hi shuddha sattya prakriti / tipdsuni tinhi guna 
pragata hoti / nagara manefi kalpije ye riti / triguna srishti he samasta // 
Te ashtadh^ yarnill apar^ / ty^fita panchabhutefi tam^ch^ pas^r^ f raja 
indriyefi guna tisar^ / tefi mishra sattya mana buddhi // Athay^ ahankdra 
ural^ / to trividha srishtifita ,.,,..Yath4rekadi^iM, 
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iyayedam dhdryate jagat). The Saguna Brahma {Personal 
God), by means of the Pari Prakriti or Shuddha Sattva, 
imagines the three qualities of Mishra or impure Sattva, 
Rajas, and Tamas, which produce the eightfold Nature. 
The five Principal Elements (Pancha MahdbJiutas) and 
the Sense-objects are the result of Tamas, th^ ten 
Senses that of Rajas, and the Mind and Reason that 
of Mishra or impure Sattva : Egoism may be TSmasika 
or Rijasika or Sattvika according as one identifies 
himself with the Body, or the Senses, or the Mind and 
Reason. The faculty, which enables a Jijnasu to realize 
the Self by the Grace of the Preceptor, is a^ portion of 
the Par^ Prakriti or Shuddha Sattva called Antahkarana, 
of which Chitta or Conscience is a modification. So 
long as it is conscious of the material world, it carries 
the reflection of God but, as soon as it turns 

back to the Self, the reflection merges into the Supreme 
Soul. This is Vyatireka Yoga. In Anvaya Yoga, this 
portion of Para Prakriti sees the tattva or essence in all 
animate and inanimate objects. By means^ of the Park 
Prakriti, God does, not only imagine the Universe, but 
also uphold it by witnessing it as a spectator. For, 
nothing could be seen to exist which He does not 
witness. In the next verse, Shri Krishna says distinctly 

1 Of, JiYop^hi shuddha sattya / tydteuchi antahkarauatva / heil ahsha 
jyach4 tefi avyaktatattva / te par4 prakriti shakti Ishvar^chi // Guru 
krip^ drishti / au^tmatyeu nishedhitah y^ triguua srishti / atm^nubhava 
ye jy4 drishti / te jivabhut^ pard prakriti shuddha sattva // Te triguna 
erlshtisa p^he / tonvari tisa jivatva ahe / pratyagdrishti pahat^h r^he / 
Bthira houni bimba svarupifiL // He vyatireka bodhin ye riti / anvaya bodhihhi 
hechi prakriti / char^chara jada dkriti / chidrupa dekhe // YathartlmdipiM,, 

2 Of, He jy^ parech^ ausha / ty4 parekaruni Jagadisha / prakriti apar^ 
Hrishikesha / kalpuni dharito sdkshitveh // Eah kaipanenehchi srishti ghadi / 
kalpanenehchi p^li modi / 8^kshitvl.vMchuiii eki k^ / kalpili disena // 
Ya/thAftkaAiyikdi, 
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that the creation^ of the Universe is due to the instru- 
mentality of this Pari Prakriti, although He is Himself 
its Creator, Preserver and Destroyer. 

3T5 snpra: ii ^ ii 

** RealiSEe that to be the womb of all visible things. I 
am likewise the source of the whole Universe and 
Its absorption.’* 

The Higher Nature of God is said to be the womb 
of this changing world (etadyonini hhutdni sarvdni)^ 
because it is, as it were, born in it, which, in plain 
language, means that He upholds all things through it. 
Arjuna is asked, in the first half of this verse, for the 
purpose of experiment, to imagine^ and uphold, by means 
of his own mind, the world, as He does {iti upadhdraya). 
Thus, of the two Natures of God, this imagination of the 
world is the Apari or the Lower and the imagining 
faculty is the Pari or the Higher. This Divine mystery 
gave rise to the Nirishvara^ Sinkhya Philosophy, which 
denied the existence of God and declared Prakriti to be 
the maker and upholder of the Universe, thus mistaking 
the instrument for the agent. To condemn this doctrine, 

1 Cf, Hen rapaka pari aso | sanghan ughada jaiseu pariyasori / tari 
ntoa rupi,oha atiso / prakriti chi kije // Ani prakriti tavan Maz^il 
thinin / bimbe etha ^na n^hin / mhanauni adinidhan pain / jagasi MifL // 
Jmneshmri, 

2 Of. * Iti * mhanaje aisen / kin jaga kalpilen jaiseu / aisen tunhi 
kalpuni m^nasen / dfaariu ten ty^hi mSnasen karuni // < UpadhSraya ’ 
xuhanaje dharin / My4 kalpuni dharilen jyapari / * upadhSraya * yk shabd^ 
antaria anubhava ye riti sucba^i // TatharthadipiTid, 

3 Of. Evam kalpana te apara / kalpan^ karanSri te par^ / k^rya— 

kixanarupa s^ra / khela donhi prakritincM f / ardhashlok^paryanta / 

aisea boUU Bhagavanta / ton nirishvara Saakhya xnata / siddha zilen // 
matSchea nirasana / karitase Jagajjiyana J ^i advaita siddhdnta gahana / 
uttarSrdhea bolataee // TathdrthadipiM^ 
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Shri Krishna says, in the second half of the verse, that 
He is, likewise^ (Aham tathd)^ the Creator and Destroyer 
of the whole Universe {kritsnasya jagatah prabhavak 
pralayah). Of course, when He calls Himself its Creator 
and Destroyer, He implies that He is also its Preserver^. 
The Universe springs from, exists in, and dissolves itself 
into Him, just as the waves rise from, appear in, and 
merge into the ocean. Nature is the Power of God and 

is, therefore, necessarily subordinate to Him. Without 

it. He exists as Nirguna Brahma at all times, but it 
cannot exist or appear, even for a moment, 
without Him. As the waves cannot be seen 
without the ocean or ornaments without gold, there 
can be no Nature or apparition of the world without 
Him. Nature cannot, therefore, be said to be the master 
of the Universe* It is true that, without it, Nirguna 
Brahma cannot secure Godhood^ but, without Nirguna 
Brahma too, it is itself nothing. The credit of the 
Nirguna Brahma being able to become Saguna is, no 
doubt, due to Nature, but, what we call God is actually 
Nirguna Brahma, for, it is the sole Reality, and the forms 
of the Incarnations and the Universe are only the 

. manifestations of Saguna Brahma, made up of Nirguna 

1 Of, Jevhan jo jo alankara / sonenchi to to akara / taise para apara 
prakriti vikara / Mi nirvikarachi hotasefi // Mi kirana hen mrigajala / 
Micha mayecherl mula / ya karaneii sarva khela / Michi asen // Ten na 
mhariave nirguna / tari vishva Ishvararupa saguna / ‘ tatha * shabdeu aisi 
khuna j Shri Krishna ethen suchavi // ... Ya lagiil srishti sanhara stbiti / 
tinhi apar4 par^ donhi prakriti / te ‘tatha * mhanaje tasencha Mi Jagatpati / 
shevati aisen bole Shri Krishna || YathArthadipika, 

2 Of, Safihara ^ni utpatti / mhanat^u svayenchi prapta hoy a sthiti / y4 
bhaveil srishti sahh^a matra Shripati f Micha mhane // Yat/idrtkadipilui. 

3 Of, Tin Vfiiichuni Ishvarapana / nasa tari ase nirguna / ty^vanchuni 
kanhihcha khuna / naye ichi // Ikaritilfi Ishvarapana y pari Ishvara tehchi 
jefi nirguna / mhanuni Ishvaracheh bhasaten rupahi Mi ^pana / Saguna 
jo aisen bolatase // TathdrthadijfiM, 

.3 
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Brahma and Nature or MUyi. In the next verse, Shri 
Krishna clears^ a doubt, which is likely to arise in this 
connection, viz., that, as a lamp helps us to see the real 
rope beyond the false serpent, and as the Anvaya 
Knowledge shows the self-existent Brahma beyond the 
rope too, which we erroneously considered to be the real 
thing, so, there may be something else beyond and 
higher than even Brahma, which may be the ultimate 


Truth. 




VliRPI I 


^ ^ ii vs ii 


There Is nothing elset O Dhananfaya !» beyond 
Myself $ all this is strung on Me« as a row of heads 
upon a thread.*' 

The difficulty is solved, in the first half, by an 
emphatic declaration that there is nothing whatsoever 
beyond Him {Mattah parataram ndnyat kinchidasti)^ 
which is in perfect accordance with the Vedas^. In the 
second half, He says that the whole Universe* hangs 
on Him (Mayi sarvamidam protam), just as numbers of 
gold beads ( manigand iva ) hang upon a single gold 
string {sutre). The string as well as the beads are alike 


1 Of, Hen rohinechen jala / teyachen paiitan jaifi mula / taifi rashmihiS 
navhati kevala / hoye tefi bhanu // Tiydchi parin Kiriti / iye prakriti jaliye 
srishti / jaifi upasafiharauni kijaila goti / taifi Michi ^hefi // Jmri^shvari, 

Tari tyahi Brahma palikade / kafihin asaliya tefihi ude / kifi sarpa 
palikade bouni ude / dora mithyatvefi // YatharthadipM, 

2 Of. Parushannaparam kinchit sa kashthl. sa par^ gatih — Shruti, 

3 Cf. Suvamachefi sutra eka / suvarnache mani aneka / tais^ Mi Isha ani 
mahad^dika / Brahma ase sakalahi // Tathtpi te manigana / Mi sutra 
Ishvara Saguna / vishvarachauarupen jaua / ofivile asati Majamaji // 
SutrS.vdfichuni je riti / mani h^ra houfi na shakati / vishva raohan^ sthiti / 
na th&ke mahad^i tattvM Majavina // Tathdrthadipikd. 

Aisefi hoye dise na dise / hefi Majacbi mazivadefi aae f Miy^fichi 
vishva dharije / jaisefi sutrefi mani // Jn^neshvari. 
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made of gold, and yet, they cannot be woven into a 
wreath without a string. In the same way, the beads 
of the various elements are unable to form the wreath 
of the Universe, unless they are woven upon 
the string of the Personal God, although they are all 
Brahma. For this very reason, the Sage Maitreya tells 
Vidura, in Shri Bhigavata, that, when Brahmi (Mahat) 
and the other principles could not create this Universe of 
animate and inanimate beings, the Lord had to make 
use of His Power to set the machinery in motion. He is, 
therefore, their prop and support and is entitled^ to their 
homage, although the master and the servants are all 
Brahma alike. In the next five verses, Shri Krishna 
describes some of His Emanations {Vibhuti) to show that, 
not only the Master Himself is to be worshipped by all, 
but the best among the servants also are to be regarded^ 
with respect and reverence by the rest, as, thereby, their 
attention is drawn to Him, from Whom alone everything 
which is good (Sdttvika) proceeds. 

srsn% i 

wmi II ^ II 

ll ^ ii 

to II 

1 Of, Kin sarv&hi mhanatdn apana / udaleii sevya sevakapana / mhanuni 
sarv^shrayatven Shri Krishna / apana serya sakala sevaka mhanoni 
SuchaTi IIYot>hdHhadi 2 nkd, 

2 cy. Kin uttamatva chitra vichitra / Mazya upadhiv^nchuni anyatra / 
nase tefiohi sarvatra / ase yatha vibhagen ya jagifi // Jen uttamatva 
ethen / ten Mazi vibhuti sevya tethen / mhanuni vibhuti apalya yethefi / 
l)olato ya shlokap^suni // YathdrthadijnM, 
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% ^rrar ^TSRTTCrrnrerTsr ^ i 

?rT^ri^ ^ c^ % *if^ lUR li 

** I am the Savour in Waters* O Kaunteya (Son of 
Kunti) ! { I am the Light in Sun and Moon s I am *Om* 
in all the Vedas, Sound in Space and Virility in 
Men* I am the Pure Fragrance of the Earth and 1 
am the Fire’s Refulgence ; 1 am the Life In all 
Beings and the Holiness of hallowed Souls. 
Know Me, O Partha (Son of Pritha) !, to he the 
Eternal Seed of all Beings* I am the Reason of the 
Reason-endowed and the Glory of the Glorious* 1 am 
also the Strength of the Strong, (though) free from 
passion and desire. I am in Beings, O Bharatar* 
shahha (Chief of the descendants of Bharata)!, Love 
unopposed to duty. All these moods, which are of 
the quality of Goodness, and those, which are of the 
quality of Passion and of Ignorance, know them as 
from Me ; 1 am not in them, but they are in 
Me.” 

When savour^ in waters (raso ^hamapsu) is said to 
be an emanation {Vibhuti) of God, it means simply taste^ 
in general, such as sweetness in sugar, bitterness in 
cinchona, pungency in pepper, &c* Thus, we are advised 
to practise Smarana Bhakti (remembrance of God) 

1 Cf. Yai’havifL Mi navhen aisen j kanhiu vastu jata ase / pahe pail 
kavana jala raseil / rahita ahe // Pavanu kavanaten aa sivaichi / ak^ha 
kaifil na sam^yeuchi / hen. aso eku Michi / Tishyin asefi // Jnaimhvari, 

2 Cf, Udakin rasa apana / aisen mhanatan godapana / jeh jy^hta 
asela tyauta khuna / rasa mhanoni // Gulachata kadu tikhata kshdra / 
it^adi rasand jdne prakdra / te sarva rasa pahatan yichara / udak^checha // 
Eram Jyilnta jo goda guna / tyasa Ishvardchen vibhutipana / he 
hridayahta dharit^n khuna / hoya smarana Ishvarachen // Yathartha* 
dipihdt 
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whenever we come in contact with the essence of things. 
Of the nine modes of Love (Navavidhd Bhakti), this is 
regarded as the very souU, because, without it, none 
can be practised. The Love described in this part of 
the Git^ is, however, not the adulterated^ Love of the 
Ignorant, who love themselves first, and then God, but 
the unadulterated Love of the Jnani, who has realized 
the S 61 f. In the sanie way, the light of the snn and 
moon (prabhdsmi shashisuryayoh), which removes the 
curtain of darkness, reminds one of human Ignorance 
and of the necessity of Self-realization. By selecting 
from all the Vedas ^Om* alone (pranavah sarva Vedeshu), 
which is the watch-word of the Sannyasis, as His 
Yibhuti, the Lord shows the importance of ^Kirtana 
Bhdkli\ which consists in the repetition of the Names 
of God and the singing of His Glory, even after Self- 
realization. The sound (shabdah)^ which is the quality 
of the element called space {kham)^ when it comes from 
the lips of the Preceptor, enables the Disciple to realize 
the Self. The real m2Lnhood(patiriisham) in man (nrishu) 
is the Knowledge that everything is God, the acquisition 
of which ought to be the principal aim of human life. 
The sweet smell of the moistened earth {punyo gandhah 
prithivydm), the red flame of fire (tejah vibhdvasau\ the 
vitality in all that lives (jivanam sarvabhuteshu)^ and the 
magnetism of holy men (tapah tapasvishu) are but the 
visible signs of Saguna Brahma. In order that, while 
beholding the E manations, one may not forget^ the Self 

1 Of, ShravanMi bhakti nava / tyanta smarana bhakti jiva 
sbravanMi koua bhava / ghade smaranavauchuni // Tathdrthadipika, 

2 Of Ishvara atmS, apala / hefi rahasya nene tyala / Bhakti Yoga 
uabin bolil^ / jo mhan^va avyabhicMra // Y(UhdrthadijoiM, 

3 Of Aisha p^hat^n vibhuti / zani atmatattvachi pade yismriti / 
mhanuni dtma saryabhutifl / pabeiL klu tea p^hanea vibhati mhaaato 
shlokiS. II Yathdrthadijpiha^ 
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that underlies them, we are told that whatever exists 
springs from God Almighty, Who is its seed {bijam 
Mdm sarvabhutdndm). But, He is unlike other seeds, 
which are destroyed as soon as they sprout. God is a 
deathless {sandtanam) seed, like the rays of the sun, 
which do not perish on the appearance of a mirage 
{Mrigajald). The Reason of those who have the power 
to discern^ this fact {buddhirbuddhimatdm\ the gloryS of 
all wise, saintly, intelligent, learned, beautiful and 
wealthy men {tejastejasvindm) and the strength of the 
valient {balam balavatdm)^ which is devoid of passion* 
and desire {kdma rdga vivarjitam) and is applied to the 
performance of one’s duties only, are regarded as 
Emanations of God, in as much as they cannot be 
secured without His Grace. Matrimonial love, which is 
sanctioned by the Shastras {dharmdviruddho kdmah), is 
also included in all these Sattvika entities, because it 
leads to higher^ worlds. It is to be borne in mind, 
however, that not only the Sittvika ( ye chaiva sdttvikd 

1 Gf. Te buddhimanta techi buddhi / kin jyasa je buddhinen tattva 
siddhi / tya nitya bijachya anubhavachi samriddhi / jy^ buddhinen 
dhanya te TatliArthadipikd, 

2 Of. Atah je tejasvi thora / jnani tapasYi chatura sundara / dhanavanta 
Tidy^vanta kalSvanta nara / tyanten teja jen jen ten teii Mi aseh jf 
TatharthaMpiM, 

3 Cf, Vali tamomaya kama ane rajomaya r%a tethi vivarjita.— * 
LmvedL 

Tari k^mdchen aiseh lakshana / vishaya prapta n^hin nsL pr^ptiched;^ 
k^rana / aiseni te prapta hoave aisi chitta vritti jana / hoya to puma kama 
bolije II Ani vishaya prapta asatan / ty^nche kshay^hen karanahi 
vartat^h / pad te& sar^veh aiseh upaje cbitt^ / r%a tattvat^ tochi 
jaue II Yay^ k^ma r^ga yivarjita / mhanaje tayacheh karana rajatama 
Tarjita / svadharm^nashthan^k^raneh nisohita / jeh kin s^marthya 
debenddya dh3>ran^ // Ohitsaddnandalahari, 

4t Of, Kih kam^di fihdstrasammata ] divya phala deti nischita ^ 
mhanuni ^pali vibhuti Bhagavanta / mhane tyateh // YatharthadipiM. 



39 


bhdvd), but the Rijasika and Timasika existences 
(rdjasdstdmasdscha ye), such as desire for sense-objects, 
anger &c., too, proceed from God {Malta eva), and they 
are all mere apparitions in Him (te Mayi), But He does 
not exist in them (na tvaham teshu), just as the rope does 
not exist in the serpent which appears on it. For, none 
of them has any real existence. Now, as Arjuna could 
not understand why people got themselves entangled 
in the snares of the world, when everything was God, 
Who was ever free {Nityamukta),\\Q is told, in the next 
verse, that the Individual Souls have been unable to 
realize God on account of the qualities^ of Nature. 

** All this world, deluded by these three qualities of 
being, does not know Me, Who am beyond them and 
inexhaustible.’* 

Men are deceived (sarvamidam jagat mohitam) by 
the different forms assumed by the three qualities^ of 
Nature (trihhir gunantayair bhdvairehhih), and therefore, 
they are utterly blind to God {ndbhijdndti Mam), Who is 
outside them all (ebhyah param) and imperishable 
{avyayam). Even the quality of Sattva is unable to 
know Him, so long as it is mixed^ with Rajas and 
Tamas, although it secures to its possessor the higher 
worlds. Until, therefore, he realizes the Self beyond 

1 Of, He guna bhaya aise aneba / palikade yancha prakashaka f 
jiva nenati M viveka / y^ gunanchi karit^n mhanatase y^ shlokin // 
Yatharthadipikdi, 

2 Of, Yayaa sarvafi gunabh^v^npdsuna / yayd earvan kalpitSncheS 
adhishthana / ydhuna para utkrishta atyanta vilakshana / sarva vikriya 
shunya avyaya jeS kifi // OhitsaddnaT^alahari, 

3 dy. Sattva pradh^nana be bheda th^ya chhe. Shuddha sattva ne 
malina sattva. — Bvivedi, 
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the three qualities, he cannot avoid taking birth over 
and over again. The Mind and Reason, which represent 
the quality of Sattva, the Senses, which represent that 
of Rajas, and the Gross Body, which respresents that 
of Tamas, are all united in Egoism {Ahankdrd). This 
union is the delusion^ {Moha) of the qualities, which 
prevents beings from knowing God, Who is the essence 
of all. In the next verse, Shri Krishna tells^ Arjuna 
why the qualities are so powerful and how they can be 
overcome. 

sr<T^ »Tr*n^r5rT ^ ll ii 
** This Illusion of Mlne» caused by the qualities* Is 
Divine, and is hard to get beyond $ those who 
resort to Me alone, crossover this Illusion.’’ 

At first, there was, as it were, a full, eternal ocean 
of Impersonal Infinite Brahma — One without cause and 
without a second {Nirvikalpamanantancha hetudrishtdnta 
varjitam — Shrutf) — in which appeared a wave ‘ I arn 
Brahma ’ (Aham Brahmdsmiti — Shruti ). This wave is 
called Mula Mdyd (First Illusion), Vidyd (Knowledge), 
Shuddha Sattva (Pure Sattva), Avyakta Tattva (the Un- 
manifested Element), and so on. The Impersonal 
Brahma pervading it is called the Personal God or 

1 Of, Chitta buddhi maaa sattva guna / indriyen raja deha tamo guna / 
ahaSkMS yanchen ekapana / hachi moha // Tyanta jo sattva guna / tyasahi 
rajatama mishritapana / anadi avidyeu karuni khuna / nene M4zi // Jyafisa 
sattvin uttama gati / tehi garbhavas^ yeti maguti / na chukati yat^y^ti / 
joh guadpalikade Maja nene // Yathdrthadijpihd, 

2 Of. fidhapauni g^ P^ndusutS. / jaisi sakama na jinavechi vanita / taisi 
m^yamaya he sarit^ / na take jivan Jf Etha ekachi lila tarale / jihifi. bhajauni 
Mateh varilen / tey^ aili chi thadiye saralen / mayajala // Jmneshvari, 

Guna he kah aise balavanta / ^ni aisiyansahi taruni jati santa / tydsa 
k^ya k^ana heh Bhagavanta / guhya sahgatase ya ahloki^H TathdrthadipiM, 
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Saguna^ Brahma ( Apdnipddo purusham purdndm — 

Shruti)* Here arose a feeling of loneliness and discomfort 
and, consequently, a desire^ to be many (Ekdki na ramate / 
^ta eva ekoham hahusydm prajdyeya — Shruti), i,e., to become 
the Universe. This second wave is called Gunamayi 
Mdyd (the Illusion of the Qualities), Avidyd (Ignorance), 
Trigunasutra (the Thread of the three Qualities), Mahafi 
Tattva (the Great Element), and so on. The Personal 
God or Ishvara (Saguna Brahma) reflected in the portion 
of the Sattva of the first wave, which the second wave 
contains {Tat^ srishtvd tadevdmprdvishat — Shruti)^ is 
called (the individual Soul), who, on account of the 
admixture of the qualities of Rajas and Tamas, becomes 
ignorant of his original nature {Svarupa), viz., Brahma. 
By this second Maya we must, therefore, understand 
the three qualities of Nature. Miya is literally that 

1 Of, Jeaefi m^eten vydpilen teS. Saguna Brahma bolilen / yera jefi 
^shesha uralen / kevala Brahma // Viveka Sindhu, 

2 Of, Tevhan srishti kar^vay^ / ichchha upajali Maja advaya / te 
trigunasutrarupini maya / nama pavali mahattatbva // Ty4 mahattattvin 
sa^tvahsha / tyanta pratihimbala Maza afisha — Tatharthadipihd. 

3 Cf, Then arose, through the preponderance of Rajas, Vikshepa Shakti 
oalled Mahat, That which is reflected in it is Hiranyagarbha-Chaitanya. 
From Vikshepa Shakti of Hiranyagarbha arose, through the preponderance of 
Tamas, the gross Shakti called Ahankara. That which is reflected in it is 
Virdta-Chaitanya. From that Atma arose Akasha, from Akasha arose Vayu, 
from Vayu Agni, from Agni Apas and from Apas Prithivi. Ishvara, having 
taken a small portion of the quintu plicated Mahabhutas (the great 
-elements), made in regular order the gross bodies, both collective and 
segregate. — Paingala Upanishad, 

4 Of, Brahma vyakti varjita avyakta / taisenchi dk^ra varjita may4- 
tattvahi avyakta / ty^ mayeilkaruni jeil yukta / ten sakshi ^ni dkara tyasahi 
asen^// Ten bimba-chaitanya sarvagata / nirmuni jivopadhi anauta / sattva 
nirmala jeh upadhihta / jenvi Jala tya sattvin pratibimbalen // Jen Ishvara 
nirmita zdl4 / ten nirmuni To ty4 madhyencha praveshald. / pravesha 

“fiarvagat^cha bolild/ pratibimba rupeS // Yatharthadipikd. 

Mamayonir mahadbrahma tasmingarbham dadhamyaham — JB,Q, X/F.5 
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which is not (md’» not and — which) and which is seen^ 
just like the waves, which appear to our sight in waters^ 
and yet, which do not really exist. What is the cause 
of this illusion, then ? “ The question”, Swimi 

Vivekdnanda says, “ has been asked for the last three 
thousand years, and the only answer is, when the 
world is able to formulate a logical question, we will 
answer it. The question is contradictory. Our position^ 
is that the Absolute has become this relative only 
apparently, that the unconditioned has become the 
conditioned only in MSya. By the very admission of 
the unconditioned, we admit that the Absolute cannot 
be acted upon by anything else. It is uncaused, which 
means that nothing outside itself can act upon it. First 
of all, if it is unconditioned, it cannot have been acted 
upon by anything else. In the unconditioned there 
cannot be time, space or causation. That granted, your 
question will be : ‘What caused that which cannot be 
caused by anything to be changed into this ?' Your 
question is only possible in the conditioned. But ypu 
take it out of the conditioned, and want to ask it in the 
unconditioned. Only when the unconditioned becomes 
conditioned, and space, time and causation come in, 
can the question be asked. We can only say ignorance 
makes the illusion. The question is impossible. Nothing 
can have worked in the Absolute. There was no cause. 
Not that we do not know, or that we are ignorant ; but 
it is above knowledge, and cannot be brought down, 
to the plane of knowledge.” The word ' in 

Sanskrit means a rope. The Miyi is called 'gunamayi^\. 

1 Of, Gofivi gunatray^chya bhivin / gunamayi y4 karanen mhan4vi / 
shakti * guna * ahabddcbi pahayi / to dora mhanuni artha * guna * 
8habd4cha // TiUhdrthadipikd. 

Aai he ganamayi jana / dridha b4ndhe gunatraya dori karuoa / Mi 
in4y4vi Parameshvara jagatkarana / sarva shakti sarvajaa ty4 Maja 4dhiii^. 
ase // ChUasaddnanddlaharU 
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because it fastens by the rope of the qualities. It is said 
to be *duratyayd' or difiScult to transcend, for, as it is not 
real, all human efforts to do so prove fruitless. There is 
no one except^ God, who could help mankind to cross 
it over. If one asks ‘Why ?*, the Blessed Lord answers 
‘Because it is Divine^ (Daivi) and My Miyi {Mama 
mdyd)J It being the Miyi of God, it is infinitely 
powerful and is in His sole control. No other being 
than Himself can, therefore, save the Ignorant Souls 
from its clutches. Those, who take refuge in the ship of 
His Lotus Feet alone {Mdmeva ye prapadyante) become free 
from the danger of being drowned {mdydmetdm taranti te)^ 
“Building a three storied house’^ says Thikur Haranath, 
“ in a dense forest full of lions, tigers and other wild 
animals, one can see therefrom such dreadful beasts 
roving about their haunts, without the least fear of being 
attacked by them and there enjoy the awful spectacle 
and can, if he so desires, even attack and destroy them. 
In this world, the pleasant garden of Mayi, those who 
have taken shelter under Krishna's firm and perfectly 
safe Lotus-feet, joyfully see the amusing performances 
of MSya and split their sides with mirth. Maya cannot 
touch them ; they, on the other hand, can throw Maya 
into her own meshes and enjoy the fun,” Arjuna now 
thought that this was a very easy remedy, and that 
everybody could thereby obtain Salvation. Shri 

1 Of, * Mameva ye prapadyante ’ mhanoni / yanta y^ ‘ eva * shabden 
karuni / itara koni Ipandv^fLchuni / t^aka n4bin hefi sucbavi // Yathdrtha* 
dipihd, 

Y4 kdranen Majachi bhajaveS. / tenecbi iye mayetefi taraven / itara 
klesha k^blhin. na kar^ve / aisen KeshaveSL bolilen // OhitsaddnanddlahaTu 

2 Cf» Eko Devah sarva bbuteshu gudbah — ShruH, 

KifL aarvaiita thora Deva / to Arjuna I Mi svayameva / tya Magi 
fihakti y^stava / Daivi mhanitvi // YatJdrthadi^ikd^ 
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Krishna, therefore, tells^ him, in the next verse, that 
this is not possible, because the wicked do not care to 
worship Him. 

5r JTT ^5 srm% snr^nw: \ 

»TPi«irTScT^RT II II 

The evil*doerSf the foolish ones» the worst of men* 
bereft of Knowledge by illusion and inclined to the 
ways of demons, do not resort to Me.** 

It is true that, if the whole world were to worship 
God, every one, without exception, would be saved. 
But alas !, such is not the actual state of things. Sugar 
is, indeed, sweet, but it gives a bitter^ taste to one who 
suffers from bile. In the same way, although God is 
Kind and Merciful, the sinful {dushkritino} can harbour 
no Love for Him (na Mam prapadyante)^ unless their 
sins are washed^ off by deeds of merit. They are seen 
to be steeped in Ignorance (mudhdh^), because they 
read the Shastras, and yet, do not see that, if 
they worship God, they would be easily saved. 
They are the vilest of men ( narddhamdh ^ ), because, 

1 Gf, Ha tyacha manobhava / samajoni sakshi Devadhideva / hefi 
tharefi pari papi mauava / na bhajati mhaue shlokin // Tathdrthadij?ikd, 

2 Of, Q-oda vate sharkara / te kada lage pittatura i taisa mudhd papiya , 
pamar^ / goda na vate Mi sevya // YaJbkdrthadipihd, 

3 Of, Yesbam tvaatagatam pdpam jananam punyakarmanS-m — B, Q, 
VII, 28 , 

4 Of. Ataeva mudha jale / sbastren v^huna mobale / sahaja mudha 
te bhale / he m^yahritajn^aa padhata murkha // Yathdrthadi^hd, 

HeS. Mdzeb paramarthacheiL bhajaaa / hen nana anarthdchefi sMhana / 
ais^ viveka nahlh jayalaguna / te mudha j^na atishayeM // Ohitsaddnanda^ 
lahari, 

6 Of, KiS Bvahita vishayin tari tatpara / mhanuui mhan^ve te nara / 
pari narahta adhama kih s4dara / Maziyd bhajanin na hoti // Mukhya 
phala moksha / mokshaprada Ambujanabha Ambuj^ksha / aisefi. kalonihi 
k4mya paksha / dhariti dharuni bhS.va asuranch^ // Karit^xl Mukunda 
bhajaaa / mukti nischaya aiaeh jn^oa / asoni zale ajn^na / ki£L teh jnana 
• harilefi mayeneu // YathArthadipiM, 
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even when they leam from the Scriptures that 
Salvation, whether Nirguna or Saguna, ought to 
be the principal aim of human life, and that it is to be 
secured by the Worship of Saguna Brahma alone, they 
worship the Lower Gods, embracing the ways of the 
demons {dsuram bhdvantdshritdh^)^ and engage themselves 
in performing the optional (Sakdma) duties to secure the 
enjoyments of heaven {Svarga). The reason is, that 
they are deprived of their Knowledge by the illusion 
that they are themselves the body, and that the 
enjoyment of sense-objects is their summum bonum 
{mdyaydpahritajndna^). Now, in the next verse, Shri 
Krishna gives us the four classes of men who worship 
Him. 

vrsii^ WT i 

^ il ii 

Pour kinds of men of good deeds, O Arjuna!, worship 
Me % — one who weeps, one who yearns to know, one 
who toils for Perfection and one, O Bharatarshabha 
(ehief of the descendants of Bharata) !, who is 
thoroughly enlightened/’ 

1 Cf* Takuni Vishnu bhajana / kariti kshudra devata yajaua f 
asurariti pujana / te kariti // Yaiharthadipika, 

2 Of, Aiseu asoni harileh jndna / m^yekaruni jdleil ajnaua / 
divS,ndha asoni nayana / surya na dise // Deha mi aisa bhrama / 
mayehkaruni prathama / maga a^ade Tishayasambhrama / mhanoai 
muktipraddten na bhajati // YathdrthadiyiM, 

3 Of, Chaturvidha Mama jan^ bhakta evam hi Me shritam / 
teshamekantinah shreshtha ye chaivananya devatah // Ahameva gatistesham 
nirashih karmakarin^m // Ye cha shishtastrayo bhaktah phalakama hi te 
mat^h / sarve chyavana dharm^te pratibuddhastu shreshtha bhak // 
Mahdhhdrata, 

Tetha aittu to ^tichena vyajen / jijnasu to janavey4 chi l^e 
bhaje / tijeni tenefi. arthije / artha siddhi // Maga chautheyachafL th^nifi f 
k^hinchi karanen nahin / mhanauni bhaktu eku pain / jnaniyan jo // 
Jndneshvari, 
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With the exception of the sinful mentioned in the 
: previous verse, all four-fold classes of persons 
ichaturvidhd jandh), whether Ignorant or possessed of 
Knowledge, interested or disinterested, worship^ God 
{hhajante Mdm). There are, however, men, who say 
that, when the God of Gods gives Freedom (Mukii) 
alone, why should we not worship the Lower Gods in 
order to secure worldly good and to avert evil ? The 
reply is, that the statement made with regard to the 
powers of the Almighty is not true. He is not only 
able2 to do all that the Lower Gods can do, but 
His mere contact, even for mundane purposes, 
will enable the Worshipper to obtain, ultimately, 
Knowledge and Salvation, which it is impossible 
to expect from them at any time. Therefore, the 
righteous (sukritino) alone weep before the true God 
even for material good (Arto). Their Love of God, 
however, is not uninterrupted, because, through 
misfortune if any of their wishes are not realized, there 
is danger of a break. Again, there are others, who 
say that, if the injunction of the Shastras is that we 
should realize the Impersonal God (Nirguna Brahma), 
why is it necessary to worship the Personal God 
iSaguna Brahma), especially when He too is Impersonal 

SarY^u arthin Michi artban^ / shuddha arth^^rthi Qanva jand / 
mhanati arthdrthi dravya kamand / te manda Yyakbyana pravartati // 
Wtanathi Bhagtwata, 

1 Cf, Aga je papi jana f tyauteuchi case Mazeii bhajana / varakada 
. ajnana sajnaiia / sakama nishkama Maja bhajati // YathaHhadipika. 

2 Of, Agd I Mi mokshachacha data nischita / kin kdnji na paji jo pdji 
amrita / pari kdnjichacha ydchaka atyanta / tyasa kamyaphala kdnjihi 
pdjito II Parantu kanjioha jyd pashin / to magitalydhi amrita tydsi 
pajafl ^kena aisiyasi / olakhi padali kdnji nimitta // Majapdsuni kanji 
. s^pade / tari olakhi amritaddtayasi pade / maga mdgatdfichi prdpti ghado / 
-auyatra alabbya amritdchihi // Tathdrthadipikd, 
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iNirguna)} The replyi is that, as a hammer alone 
has the power to break a chain, although both are 
made of iron, so has the Personal God {Saguna Brahma) 
alone the power to release the Individual Soul from 
the bonds of MSyi by the light of Knowledge. That 
is why Seekers of Knowledge (/eyadsw) worship Him. 
It must be understood, however, that until they realize 
the Self, their Love of God is not unadulterated, for, they 
love themselves first and then God. There are also 
a few, who doubt the necessity of worshipping the 
Personal God after Self-realization,- because they do 
not understand that, through His Grace, the aspirant 
(Arthdrthi) is able to achieve Perfection without 
difficulty. Their Love of God is, however, not 
unconditioned. The last and the best sort of mortals 
who worship God is that of, what are called, the 
Perfect Men (Jndni), who love Him for the sake of 
Love and with no other motive (Nirnimitta^). Their 
Love alone is, therefore, uninterrupted, unadulterated 
and unconditioned, unlike the Love^ of the Arta, Jijnisu 
or Arthtrthi. In putting the word ‘ Bharatarshabha’ 
immediately after ‘Jndnicha \ the object is to encourage 
Arjuna to become a Jn^ni Bhakta, just like Bhishma and 

1 Of, Brahma eurvatra sama / pari upddhi uttama madhyamadhama / 
Ishvarop^dhi ekachi Saguna Brahma / jiyopMhi itsra earvahi // Lokhaudachi 
bedi / lokhandachecha shastren todi / sarva Brahma pari Mazicha godi j 
tattva janofi ichchhiti tayaten // Tathdrthadijfikd, 

2 Of, Je atmS,rtoa siddha muni / s^dhyausha kanhiu nasoni / 
nirnimitta saguna bhajaniu / vartati he Shri Bhagavantin sarTatra // 
Tathdrthadijnkd, 

Ani nishkama bhakta ^ni jn^ni / Sanakadika Niirada mahdmuni/ 
Pralhada Prithu Shuka he mah^ jnani / bhaktan laguni pariyesih // 
Ohitsaddnandala/iari, 

3 The Love of the Arta has all the three defects, that of the JijnSsa 
two and that of the Arbh^rthi one only. 
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the other Lovers of God, who were born in the family of 
Bharata. In the next three verses, Shri Krishna describes^ 
the Jn^ni Bhakta (Wise Lover), who realizes everything 
to be God. 

H 'ar *w fiiw: II II 

arrf^j ^ ft JTii^arr^fwi »t(^ii il 

^15iT ^rraraT^wr srq^ i 

^ II II 

** Of these* the Wise* who Is always devout and 
Intent upon one only* is esteemed highest ; dear 
am I* above all* to the Wise* and he is dearest to Me. 
All these are noble. But the Wise I deem as My 
very Self. For* he* Self^united* worships Me 
alone — the Supreme Goal* At the end of many 
births* the man full of Wisdom resorts to Me 
(believing) that Vasudeva^ is all. He Is great«^ 
souled and peculiarly rare.** 

Of the four kinds of Worshippers of God, as the 
Wise Lover {Jndni Bhakta) alone fulfils the three neces- 
sary conditions of Bhakti or Love, he is said to be the 
best {vishishyate). The Arta loves God for the enhance- 
ment of pleasures and the alleviation of pain, the Jijn^su 
for the realization of the Self and the Artharthi for the 
acquisition of Perfection and Freedom. Their Love is, 
therefore, necessarily stained with one or more of 
the defects of interruption, adulteration and condition. 
Such is not the case with the Love of the Wise Man, 
who has realized everything, including himself, to be 
God. He is, therefore, every moment devoted to God 
1 Of. Sarvdni bhutdni vasantyasmin Vdsudevah. 

Heil Bamastahi Shri Vdsudeo / aisaya pratitirasach^ ute bh^o / mhanauni 
bhaktdnmdzi rao / jn^niyah to // Jmneshvari, 
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{Nityayukta}), Who is not separate from the Self (eka 
bhaktih), whom it is ever impossible for any one to 
dislike. Thus, when God finds Himself extremely 
dear to the Wise without any motive (priyohi jndnino 
*tyartha^ maham), He cannot, on account of His nature 
of the Kalpavriksha*, be less dear to him (5a cha Mama 
priyah) and, therefore. He gives him both Freedom 
and Love in the Anidi Vaikuntha (Saguna Mukti). 
“I do not”, says Shri Krishna in Shri Bhagavata^ 
“ think highly of Myself or of Lakshmi, whose Love 
is intense and constant. I cannot feel happy without 
My Saints, who look to Me as their final goal. How 
can I forsake them, who, having left their attachments 
to their wives, children, friends, home, wealth and 
their own selves, have taken refuge in Me? Just as 
virtuous wives win over to them their good husbands, 
so. My Saints conquer Me by their devotion. Their 
hearts are lost in Me, forgetting their likes and 
dislikes with an equal eye to all. They do not choose 
the four gifts of Sdlokya and the rest, the reward of 
their devotion to Me, much less would they accept 
any other perishable object. They are fully satisfied 
with their service to Me. The Saints are my heart 
and I am the heart of the Saints. They do not 

1 Of. Evam prakaranift nityayukta / mhanaje nitya pritiyukta / 
atmatveS bhajataS. navhe ayukta / kin pritikhandatya apriti nase atmatven // 
Bhakti karani sarvada yukta / to ya prasaagin nityayukta / ataeva eka 
bhakti yukta / to mbane aisefi yachipudhen // Kin charachara samula / jo 
Paramatma sakala j to sva atmacha kevala / jo priya sada kadhin vitena // 
Aisha bhaktinen yukta / to bbakta mhanS^ya nityayukta / ya karanen jnani 
4ni bhakta j yishishtha hoto to chaturyidhanta // TathdrthadipiM. 

2 Of. Nasoni k^nbin prayojana / pritiyukta Majayari mana / priya 
atyartba Mi Jagajjiyana / aisha bhakta jnaniyaten // Yathdrtkadipikd. 

3 Of. Ye yatba Manx prapadyante— i?. G, IV, 11. 

4 IK, 4, 63*68, trimslated by Paul, 
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appreciate anything except Me; nor do I appreciate 
anyone except them/* It is not, however, to be 
understood that the other Lovers are useless, for, they 
too are very good {uddrdW)^ in as much as no one can 
approach God who has not done lots of pious deeds. 
Some of them, like Gajendra, Dhruva, Gopis and others, 
may be offering their prayers to Him with a view 
to obtain material happiness, but it is an undoubted 
fact that they too, in due course, would learn to 
practise disinterested Love and secure Knowledge and 
Freedom. This advantage, the worshippers * of the 
Lower Gods can never expect — nay, even the boons 
{ Vara) they receive from them prove sometimes 
ineffective, as may be seen from the example of 
Hiranyakashipu^, who, in spite of all the guarantees 
of immortality, was slain by the God of Gods in His 
incarnation of Narasinha for harassing his own son 
PralhSda, because he worshipped the true God. The 
Wise Lover, however, is by far superior to all, 
for, he is the very Self (dtmaiva) who pervades 
everything. When Shri Krishna says this to be His^ 
opinion {Me matam\ He points out that, when people 

1 Cf. Agd ! he sarvahi udara / udara mhanaje utkrishta phara / kin 
hotan sukrite^ apS.ra / Maten bhajon lagale // Tathdrthadipika, 

2 Of, Anekariti mrityu parihto / Hiranyakashipu mage vara / 
chukavuni titake prakara / Nrisifihen nakhen sanje dvarin ankin vidaril^ // 
Tatkdrthadipihd. 

3 Of. Jnani to MSzen vastava svarupa / Maza Paramdtma to jnanadipa / 
Maja tyasi n^hi bheda vikshepa / priya samipa Majachi to // 
OhU9addm7idalahari. 

Lokan sArikh^ tohi / prarabdhen vartatS.n dise dehin / mhanunl mahimA 
tyAchA kAnhiS. f nenati loka nenate Jj Pari aikA MAzen mata J kiia MAziyA 
mateh nisohita / to AtmAcha advaya saryagata / agA ArjunA I // Jana ApanA 
43ArikhA / te mAniti yalAgifi AnikA / mahimA tyAohA;nakale eka / MajavAil- 
ohani // TathJdrthadipikoU 
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see the life of the Jnini Bhakta moulded according 
to his previous Karma, like that of others, they judge 
him by their own standard and fail to understand the 
real state of his mind. Now, the Ignorant Man is also 
nothing but the Self, and yet, he cannot be said to be 
the Self, because he identifies himself with the body. 
Nay, even one, who has realized the Self but has not 
made his Reason steady by the practice of Chitta- 
Chaitanya Yoga, cannot be called the Self. The 
Perfect Jnani alone is the Self, because he has become 
one^ with the Self {yuktdtmd) and he always sees the 
Self everywhere. Such a man may, however, be a 
Worshipper of the Impersonal God {Nirgunopdsaka)^ 
but he cannot be designated as ‘always^ attuned 
{Nityayukta)\ because, though perfect, he must forget 
the Self, at least, during sleep. Therefore, as the person 
described here is a Wise Lover {Jndni Bhakta)^ whose 
Love of the Personal God, Whom he has realized to be 
the Self, does not disappear^ even when he forgets the 
Self {Nityayukta)f he is said to worship the Personal 
God Himself (dsthitah Mdmevd). Here, one may ask, 
*Where is the necessity of this Worship to him who 
has already secured Freedom ? ' The reply is that he 

1 Of, Chitta sarvada smare atma / to mhanava yuktatnui / mhanuni 
mbane Shri Krishna Param^tma / kin to juktatma 4tma mhanato 
ydstava \\ Yuktatma mhanatdn ye riti / ase nirgunopasakatenhi he sthiti / 
jnani aai saguna bhakta asati / mahim^ tyanch^ ye sthalin // Mhanuni 
mhanato Deva / kin 'asthitah sa hi yaktatmS. Mameva* / mhanaje Mi 
jo DevMhideva / to yuktatm4 yS, MStencbi bhajato // YaiharthadipiM. 

2 Jon deha ton avastha / nidra na ante sarvatha / jya kshanin 
sushupti tevhan kath^ / atmasmritichi he kainchi ? // Yathdrthadijpikd, 

3 Gf, Taisi jydchi priti / tydchi padali jari vismriti / tya vismritinen 
j4li apriti / aisefi na mhanave // Evam ya prakaranin nityayukta / 
mhanaje nitya pritiyukta / atmatven bhajataii navhe ayukta / kin priti 
khandatva apriti nase ^tmatvifi // YathdHhadipihd, 

Also Of, *Satata yukta’ and ‘ Nitya yukta’ in B, Q, XIL 
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does not care for Freedom, which is as false to 
him as bondage itself, but he yearns for the Eternal 
Love of the Personal God, than Whom there is no other 
higher goal (anuttamdm gatim) in life. This is the force 
of the word 'evay, for, otherwise, the remaining three 
classes of Lovers also worship the Personal God {Mam), 
The securing of such Divine Love, after the Perfection 
of Knowledge, is a rare privilege of countless births 
(bahundm janmandmante jndnavdn Mdm prapadyate), during 
which he passes through the stages of Arta, Jijnasu 
and Arth^rthi. He is distinguished from the 
Worshipper of the Impersonal God, whose motto^ is 
^Sarvam khalu BrahmaivcC (all is certainly impersonal), 
by saying that he believes that Vasudeva is 
all ( Vdsudevah sarvamiti). He is high-souled® {mahdtmd)^ 
because he sees the whole Universe to be the all-per- 
vading Self. He IS peculiarly^ rare {sudurlabhah)y for, as 
he is not a separate entity from God, he is rare, i, e.y 
difficult to be known by the Ignorant {durlabhah), but 
him also, to whom he has become easy {su, i. e,, sulabhah) 


1 Of. Ethen ‘eva* shabdacha ha artha / kin inoksha nimittahi to 
kritartha / Maja na bhaje yatbartha / Matenchi bbaje mbanato mbanoai // 
Jya Majahuni uttama gati / vastuta nahin to Mi anattama gati / tya 
M^tencbi to bbaje suraati / tyacben thorapana ty^ karitan // Tathartha- 
dipihd, 

2 Of Nirgiinopasakacba bbava / ‘sarvam khalu Brahmaiva* / ha 
mbane sarva Vasudeva / jo sarva saksbi sarva kalpito // Yathartlia^ 
dijpikd, 

3 Of Aisa bbaje to mahatma / mhanoni mbane Krishna Paramatma / 
kin mab^ thora tyaeba atma / atma mbanaven cbitt^teii // Tathdrthadipikd, 

4 Of, ‘Su* sbabden .sbobhanapana / mbauije durlabhatv^cha changala 
guna / kin sulabba jyasa tyasa dpana / karuni m4guti durlabha // To 
durlabbacbi mdguti / kin konasa na kale jyachi stbiti / tyasa tyanebi kalali 
gati / kin toebi je jale // Tathdrthadipikd, 
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by revealing^ himself, he makes himself and thus 
becomes rare. The Saint TukSr^ma says distinctly, in 
the following poem^, that such Worship of the Personal 
God is the highest lesson taught in all the Vedas, 
Shastras and Puranas, 

“ The Vedas have spoken endless things, but the 
sense grasped is only this much. Surrender yourself to 
Vithoba (the Personal God) and sing His Name with a 
full belief that He is the Self. All the Shastras have, 
after thoughtful discussion, come to the same conclusion. 
This is the sum and substance of the eighteen Puranas.” 

Even when Vyasa and the other Sages mention in 
the Puranas the worship of Agni, Yama, V^yu and other 
deities, the Shrutis^ say that the poets give many 
names to that which is one only, and which ought to be 
the sole object of worship. Why, then, do we find, not 
only the ignorant, but even those who are well-versed 
in the Shastras, approaching the Lower Gods ? The 
question is answered in the next verse. 


T: I 




** Those, who are deprived of Knowledge by various 
desires, serve other Gods, resorting to various 
observances constrained by their own Natures.*’ 


1 Gf, Jari ha ho kripa karila N^ayana / tari henchi jn^a Brahma hoya // 
Kothouiya kanhin nalage dndvefl / naiage kothen javen tar^vaya // Jari Deva 
kanhin dharila pain chittin / tari hechi hoti divyachakshu // Tukd mhane 
Deva ddvila dpand / tari jivapana thava n^hifi // 

2 Veda ananta bolil^ / artha itukdchi sSdhil^ // Vithobdsi sharana 
javen / nija nishtefL n^ma g^ven , // Sakala eh^strancha vich^ra / antili 
ituk^chi nirdhara ff Athar4 purdnin siddhS^nta / Tukd mhane h^hi heta jl 

3 O/, Ekam eantam hahudh^ kalpayanti / Ekam sadvipr^ bahudh^ 
vadanti / Yamam, Agnim, M^tari8hvS.namahuh // Trini pad4 vichakrame 
Vishnurgop^ adSbhyah / ato dharmSni db^ayan / Vishnoh karm^ni pashyata // 
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The Vedas show the right path, but the persons, 
whose knowledge of the Vedic Truth has been rent 
away by this desire or that (kdmaistaistairhritajndndh)r 
seek other Gods {prapadyante*nya devatdh). They, then, 
observe scrupulously all the rites^ and ceremonies, fasts 
and retreats, necessary to satisfy the particular deity (tarn 
tarn niyamamdsthdya), whom they expect to fulfil their 
wishes. In making their choice, however, they are led^ 
by their Natures, which are the result of their actions 
in past lives, and with which they identify^ themselves 
{prakrityd niyatdh svayd). Their reading of the Shastras 
thus becomes fruitless. Now, two more doubts arise 
here, ‘ (i) Why should Shri Krishna make such 
invidious distinction^ between Himself and the Lower 
Gods and (2) if the distinction is inevitable, why should 

, 1 Of, Amuka up^saua karavi, amuka japa karavo, amuka Deva 

archavo, ema temaae potana kdmaae lidbe niyamo jade chhe. — Dvivedi, 

Maga Bhagavant^ vegalia kshudra devata / taydnche nijama kariti 
aarvath^ / japa upavasa pradakshin^ tatvata / sam^rambha purat^ nama> 
8kax£ich4 II ChUsaddnandalahari, 

Tyi devat^nche niyama / naii4 Yraten udyapanen sambhrama — 
YaihdrtJiadipikd, 

2 Gf, Tari parama purush^tha BhagaYadbliajane& / hotAu kau kariti 
kshudra devat^ pujaneSL / tari yacheu k^ana purvay^sand j^nanen / teiachi 
tambaa karanen saugijela jj OAitgaddnandalakari, 

3 Of, Jo jy^ha syabhava / tyasa to mi mbanona vate bb^va / yalagifi 
mbane Deyadbideva / ‘Prakritya niyatafa svay4’ mbanoni // Kin je naisargika 
mati / te tyS<}hi sva prakriti / tya prakritinen niyojile aeati / sakama bbajanib 
itara Dev^ncbya // Yatharthadipikd, 

^ Of. Now the worshipping of Isbyara and of Him alone is Bbakti 
the worship of anything else, such as Deva or PUrif or any other being, 
cannot be called Bbakti. The various kinds of worship of the Devas are all 
to be included in ritualistic karma. They serve to bring to the worshipper 
some kind of celestial enjoyment, but can neither give rise to Bbakti, on 
intense devotion to God, nor lead to Mukti or freedom from all bondages.-^ 
Biodmi ViveMmnda. 



55 


He not Himself direct^ people to His own Worship ? ' 
Both of them are fully solved in the next three verses. 

?IT ^ i 

^ ^ grepgTT I 

^3(1^ “Sr ?ra: f^f^cTT^^rTRt. II II 

ir TT^gjT ^ Timf^r ii ii 

" Whatever form ( of deity ) a devotee wishes to 
worship with Faith, to that self«same form I render 
his Faith steady. He, endowed with that Faith, 
seeks the worship of such a one, from whom 
he obtains the beneficial things he desires 
( although ) it is I Who give. But finite is 
the fruit, which belongs to those who are small- 
minded. They go to the Gods, who worship the 
Gods, and My Lovers come unto Me.’* 

The Lower Gods are, undoubtedly, the bodies 
(tanum) of the Personal God, but His nature being that 
of the Kalpavriksha, He is bound to’ confirm the Faith 
of the orthodox men in the particular divinity they 
choose to worship (shraddhayd^rchitumichchhati), according 
to the tendencies^ with which they are born. The 

1 Of, Kifi kalpavriksha svabh^va / Mi svayen Devadhideva / jo 
sadbuddhi m^ela manava / tySteucbi deton // YathdrthadvpiM. 

2 Of. Purva janmiii je devattehen bhajana / kelen ati shraddhekaruna f 
techi vS.sand dridhavona / puji magutena tiyetenchi // Maga te te 
k^miy^si jana / techi devata morti prati shraddha puroa / prapta jdli 
je vdsanekaruna / tichen teilchi puma sthira Mi karin // Sarvanch^ 
antaryami mhanauni / achala karin techi shraddhe laguni / pari Mazya 
thdin ty^chi shraddh^ bharvaseni / Dhanushyapani sarvad^ na karin // 
Ohijtsaddmndalalmri, 
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Blessed Lord has already pointed out in the fifth 
Chapter that He is not at all responsible for what 
passes in the world, although nothing can take place 
without Him, Who is the Master of the Universe. 
(Na kartritvam na karmdni lokasya srijati Prabhuh — B. G, 
V. 14). The good or bad fruit that a man gets is, 
necessarily, the result of his past actions. But the 
steady Faith, with which he attributes his good luck 
to the favour of his chosen divinity, and the evils he 
suffers to his own misfortunes or to some error in his 
worship, is really bestowed by God^ Himself {tasya 
tasydchaldm shraddhdm tdmeva vidadhdmyaham). 
Possessed of the Faith thus received from God {sa 
tayd shraddhayd yuktah)f he seeks, by due worship, to 
win the favour of that particular divinity 
itasydrddhanamihate) and secures the boons^ he craves 
(labhatecha tatah kdmdn hitdn). The fact is, however, 
that they too are given by none but the Personal God 
(Mayaiva vihitdn). Besides, the fruit that comes to such 
Worshippers is soon withered (antavattu phalam teshdm 
tadbhavati\ as may be seen from the example set to the 

A vata kabe chhe ke je je taau etale sharira Devadika sbarira — upara 
jene je je prakarani puja archani shraddha juda jud^ kamane lidhe 
thaya chhe te te shraddha matrane te te devanah sharira etale murtyadi 
upara huii etale sarvarupa antaryami sthira rite besarunchhuS,— 
Dvivedi. 

1 Of. Pain jo jo jiye jiye devatantarin / bhajavey^ ohada dhari / 
teyate te chMa puri / puravita Min // Maga tiya shraddhayukta / tethicheu 
^Mhana jeh uchita / ten siddhi verhih samasta / varto Mge // 
Jndneskvari. 

2 Of. ‘Hitan* mhanije priya asati / ahitachi pari hM s^rikhe disati / 
te kama to p^ve sarvarthih / pari mahamati sahgena // Tadyapi sarva 
devat^ncha atm^ Mi aseh / sarvanoha antaryami sarvahsheSl / tyaohen 
Sr^bana tefi Mazehchi ase / dni detaseh phala hi Michi // 
OkitsaddnAndalahari. 
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Gopis^ when they worshipped the Goddess Kityiyani 
with the desire of getting the company of Shri Krishna 
Himself. Their wishes were fulfilled, but they had 
had afterwards to suffer the intense pain of separation, 
because the Personal God gives only transient rewards 
to those who worship Him in other forms (tanum). They 
are said to have little judgment^ {alpamedhasdm), because 
they do not see that the Lower Gods, on account of 
their vehicles of Rajas and Tamas, are finite and, 
therefore, the fruits they give are also fleeting, whereas 
Vishnu, Whose vehicle is that of Shuddha Sattva, 
can alone bestow the imperishable gift of Freedom. 
As, of all the limbs of our body, such as hands, feet 
&c., none is able to perform the function of another, 
so, the Lower Gods are not able to perform the functions 
of Vishnu, although they are all the forms of the 
Personal God. This would have been possible if the 
quality of Nature had been only one. But, as such is 
not the case, the result of worship varies according to 
the quality owned by the God concerned. Thus, 
every Worshipper goes ultimately to the object of his 

1 Of, Krishna sanga apekshita / mhanoni Devi Katyayanichen vrata / 
Gopi kariti atyanta / shraddheukaruni // Shevatin dy^vaya vara / 
shuddhasattvop^dhi Sarveshvara / apana euni ha vichara / spashta 
tevhaii dakhavi // Kin karitan devata bhajana / phalaprada Micha 
bhavabhanjana / mhanoni vara de Jagajjivana / apana svayen gopiteii // 
Pari maguti atyanta / tyanten viraha duhkha do Bhagavanta / kin 
anya rupin Mi Ananta / nashvara phalenchi deta aseu // Yathdrthor- 
dipikd, 

2 Of, Anya devata rupen Maten / je bhajati tayanten / Micha 
detasen phal^teii / sakala phala data Sarveshvara // Pari ten phala 
antavanta / tyasa hoten nashavanta / kin Vishnurupenchi Mi Bh^avanta / 
nitya phala moksha detasen // Agal te alpa baddhi / kin jyanpasuni 
naghade moksha siddhi / ld,mya phalachi tehi samriddhi / je na kariti 
bhajati te tayaten IfTathArthadipikd, 



58 


worship, whether it be one of the Lower Gods or the 
Personal God Himself {Devdn Devayajo ydnti Madhhaktd 
ydnti Mdmapi). The Worshippers^ of the Lower Gods, 
however, have to take re-birth, while the Worshippers 
of the Personal God, without difficulty, pass through 
the different stages of Love and enjoy Freedom. for ever. 
The Poet Tuk^rS-ma explains^ clearly this difference 
thus : — 

“Shiva, Shakti, the Sun-God and Ganpati as well 
as Vishnu are said (by the Ignorant) to be one and 
the same. Diamond and flint are treated alike (but) 
Rtjasa worship counts for nothing. The Timasa Yogi 
leads a Tamasa life by calling other Gods as God. 
The divinity of other Gods is much ado about nothing. 
This comes from the lips of the Lord Himself and is 
not my own language. Lucky are the Vaishnavas 
who worship Keshava, (for) they are Sattvika Souls, 
who are fit for Freedom. TuM says, (as) no one else 
possesses the power to grant Freedom, surrender 
yourself to Govinda alone.’^ 

1 Of. Devasa paToni punaraTiitti / Maten pavati te na paratati / 
pahataS. donhi gati / maguti Micha asen // TatharthadijnM, 

Ya lagiii Indradika Deva antaTanta / tayanten bbajati te 
Madvyatirikta / te tayan Devantenchi asati pavata / Maze niscbita 
Mateuchi pavati jana // Ghitsaddnandalakari, 

Mate} a kahechhe ke je alpa buddhiti amuka DevMine valagechhe 
temane je pbala male chhe te kshanikaja hoya chhe, ne te pariname 
duhkbarupa nivade chbe. Devatane pojanara Devone pamecbbe Mane 
pujanara Mane pamecbbe. — Dvivedi, 

2 Of, Sbiva Sbakti ani Sarya Ganapati / ekachi mbanati Visbnusabi // 
Hir^ g^a doni maniti samana / rajasa bbajanen vanyan jati // Anya 
devatansi Deva mbanauna J tamasa jivanatamoyogya // Vanyafi jayasathin 
kelase bavyasa / anya devatansa devapana // Apuliy^ mukheSl sangatase 
dbani / navhe mazi van! padaricbi // Dlianya te Vaishnava bbajati 
Keshava / sattvika be jiva moksba yogya // Tukd mhane moksba' 

kona pashifl / eka Govindasi shai^a vh^re // 
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Here, some would say that, when the Personal 
God incarnates Himself, He too cannot avoid the 
qualities of Rajas and Tamas, as He must have a body 
and the senses too. In what respect, then, is He to 
be considered superior to the Lower Gods ? Shri 
Krishna answers the query in the next verse. 

qr 5TTqr*r3iR^ ii 

Those, who are devoid of Reason, unconscious of 
My transcendent and inexhaustible essence, than 
which there is nothing higher, think Me, Who am 
unmanifested, to have become manifested.” 

Blind are the eyes of Reason of those (abiiddhayah) 
who believe {manyante) that the Personal God, Who 
has no form {avyaktam\ has assumed a body 
(vyaktimdpannam). Now, he alone^ may be said to 
have taken a body, who understands a body to be 
something separate from himself. Here, then, the 
error of the undiscerning fools lies in their judging 
of Him by their own standard, ignoring (ajdnanto) the 
fact that He regards not only His body, called an 
incarnation, but also all the bodies, with which the 
Individual Souls identify themselves, as Himself. 
This^ intuition of Shuddha Sattva is the supreme 

1 Of, Jivanche karmaja deha tehi / deha na vatati jjasa kahhiS / 
tyasa avat^riu dehachi bh^yanahi / nase hen mhanavenchi l%ena // 
Evam matsyadi avatara / he deha aisen nene Ishvara / ajndnen jiva pamara / 
deha mhanuni dehateii j^nati // Je deha mhanuni janati / techi mhanave 
kin dehateii pavati / deha mhauoni nene to kone riti / dehaten payal4 
nxhanav^ /J Tathdrthadipikd, 

2 Cf, Maza parama bh^Ya / jo atyanta thora prabhava / avagha Hari 
aisen Yaibhava / te nenati // Avyaya mhanaje jyasa nasha oase / anuttama 
mhanaje uttama jyaparisa na dise j aisa prahhava Maza samarase / ayatara 
vyaktirupeh karuni // Ais^ Mazd parama bhaya / mhanaje thora prabhaya J 
jo avidya nasoni jiva / Biahmachi kari // TatharthadipiTtd^ 
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(param), imperishable (avyayam) and unsurpassed 
(anuttamam) essence (hhdvam) or, so to speak, the 
glory of the incarnations of God. It destroys the 
Ignorance of weary Souls and makes them Divine. 
This can, however, never be the privilege of the Lower 
Gods, who are themselves enthralled by the three 
qualities of Nature. In the next verse, Shri Krishna 
tells us why all do not comprehend this Divine aspect 
of the incarnations. 

5nf5r5iT5rT% wirniJisiRir || ii 
** 1 do not shine forth to allt veiled deeply by the 
illusion of My mystic power ; this senseless world 
knows not Me, the Unborn, the Inexhaustible.** 

This creation^ of three qualities (Triguna Shrishti\ 
representing the thought-forms^ of God, is called Yoga. 
The illusion of that mysterious power of creation, 
which remains over and above as Shuddha Sattva, is 
called Yoga^ Mdydj because it appears but does not 
really exist. Surrounded by it (samdvritah), God 

Tari parama utkrishta 30 Maza bhilva / mhanij'e Mazeil svarupa 
atyapurva / jen kiii sarva karana nitya avyaya / iiahin vyaya kone kalin // 
Ghitsaddnandalahari, 

1 Cf. Jya yukti rachaneneii jaga / Mi nirmitoii to mhanava yoga j 
tya yoga mayenkaruni songa / avatarancheii davitou // Avidvya srishti 
kalpili / ti triguna srishti yoga shabden bolili / to yoga kalpuni shuddha 
sattven urali / te Yoga Maya // Te Yoga Mayeii karuni / Mi veshtita 
mhanoni | diseii avatara rupen nayanin / pari navhen pragata sarvanten j) 
Tathdrthadipikd. 

2 Cf. All things are the thought-forms of the One. — Mrs. Besant. 

3 Cf. Atan Yogamayecheii lakshana / yoga shabdeii M4za sankalpa 
jana / tyasi vashavartini he may4 jana / tiye laguna Yogamaya he // 
Ghitsaddnandalahari. 

Yoga M^yd etale yoga evun ssnkalpanun nama laie to Brahmana 
sankalpane vasha vartanari bhrama peda karan^ra 'oyk^h.’^Dmvedi. 
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manifests Himself in the disguise of incarnations, but 
is not perceptible to all (ndham praMshah sarvasya), 
just as the sun, who shines daily without fail in the 
sky, is not seen at all by beings who are blind 
during the day (Divdndha). The Lovers of God alone 
seel Him as He is. .Thus, although worldly people 
(mudho'yam loko) do seethe incarnations of God with 
their eyes of flesh, yet, they do not know {ndbhijdndti) 
that He is unborn (ajam) and imperishable (avyayam). 
The reason^ of this is given in the next two verses, 
viz,, that, while God is Omniscient on account of His 
vehicle of Shuddha Sattva, the Individual Souls, being 
deluded by Ignorance caused by the three qualities of 
Nature, cannot realize the Truth until they learn to 
worship Him. 


=3r m g sr \\ 
wr ii R's ii 


** 1 know» 0 Ar]una % tbe beings that once have been, 
those that are now, and those that are yet to be. 
But no one knows Me. HU beings, 0 Parantapa 
(Terror of Poes)!, are wholly deluded, at the 
time of birth, by the delusion, 0 Bharata 
(Descendant of Bharata) !, caused by the * pairs 
of opposites % which spring from like and dislike/’ 


1 Of. Na Tun kouasicha prakata nasasi / aiseil tun jari maniil kalpisi/ 
tari Maze bhakta aheta sarvasYensin. | prakata tay^nsi Mi hotasen // 
Ohitsaddnandalahari. 

2 Of, Heii na janayachen mula / avidya triguna ongala / ani apaua 
Buyarna kevala j vidya shakti shuddha sattven karuni jj YoihdrtfMdipikdt 
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The word * hhutdnfi* means the bodies formed of 
the five principal elements. By saying^, therefore, that 
He knows {veddham) all the bodies (bhitdni) that were 
{samatitdni), that are (vartamdndni) and that shall be 
{bhavishydni cha), Shri Krishna refers to the whole 
infinite Universe. Nobody, however, knows God 
{Mdntu veda na kaschana), because he does not know 
himself. Desire^ (ichchhd) for wealth, honour and 
other charming objects, which a person likes, and 
aversion {dvesha) for poverty, disgrace and other 
disagreeable objects, which he dislikes, lead him to 
actions which produce the delusion of the twins 
{samutthena dvandvamohena) of happiness and misery 
in the next life. The greatest delusion, however, caused 
to all beings (sarva bhutdni sammoham ydnti) by such pairs 
of opposites at rebirth^ {sarge), is that they regard 
themselves to be the body, which prevents them from 

1 Of, Pancha bhutafisha milati / tya dehcisa bhuteu mhanati / Brahma- 
yachya sharirachi ganati / yafita kiii Brahmadi stambavari bhuteiichi // 
Bhuta bhayishya vartamana bhuteii / jrmato mhanatrin Bhagayanteii' / 
bolilin brahmandeii ananteii / bhuta shabdeh karuni // Yatharthadipika, 

2 Of, Etba bhuten jiyeh atyaataiin / tiyeii Mihchi houni theliii / ani 
varttateh athi jalih / tehhiii Miii chi // Kail bhavishyamaneii jye hiii/ 
ten hiu Maja vegalin nahih / ha boluchi yarhaviu kanhih / hoye na jaye // 
J'ndneshvari, 

3 Of, Eka avade eka navade / tadartha karma karaneh ghade / tya 
karmen karuni jode / dehantara sukha duhkha bhoga // Tethen atyanta 
jo moha / to mhauava sammoha / apana kona ha sandeha / te junati Maja 
kaya // Tathdrthadipikd, 

Ichchha etale anukula mate priti, dvesha etale pratikula mate apriti, 
e raga dveshana karanathi eukhadahkha, Sara natharu, evah dvandva 
utpanna thaya chhe. — Dvivedi, 

4 Of, BUn jeyhan jivopadhi pragatati / tyasa eka srishtikala mhanati / 
kihya nava deha dharuni upajati / tohi srishtikala // Evam jevhan jase 
janmati / tevhan sammoha pavati / kin deha jada jo apana m^iti / 
purvilya dvandvamohen karuni // Tathdrthadipikd, 
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knowing God. The words^ * Bhdrata * and * Parantapa ^ 
are used here to remind Arjuna of the achievements 
of his great ancestor Bharata and of his own 
prowess, respectively, to encourage him to become 
free from the delusion of the ‘ pairs ’ and to realize 
God. In the next verse, Shri Krishna suggests 
ways and means whereby this may be accomplished. 

^ qrr snfTRT 

% iri : ii ii 

** But the men of meritorious deeds, quit of sins, 
worship Me and, being fixed in Faith, are released 
from the delusion of the pairs of opposites and 
Cleave unto Me.** 

When the sins, which do not allow men to approach 
God, come to an end {yeshdm tvantagatam pdpam jandndm) 
by the performance^ of holy actions (punyakarmandm) 
for several lives, they feel inclined to worship God 
ifihajante Mam), When they continue this worship for 
a long time, offering^ all their disinterested work to 

1 Cf, He Bharata he Parantapa aiseii / dohiu sambodhanacheii karana 
ase / Bharatakula thora sarvailsheii / Parantapa aiseh svarupa ehakti // 
Okitsaddnandalahari, 

2 Of, Aneka janma punya koti / tevhau Maja bhajayachi ichchba 
potiu / bhajataii bhaj atari shevatin / sutati dvandva hi paeuni // Bhajatan 
chitta shuddhi atyanta / hotah dhariti dridhavrata / kiii bhajanincha 
sarvada rata / itara kanhin na ichchhiti // Dridha hotah aiseh vrata / 
houh lagati dvandvatita / je piuh lagati amrita / te ambili nimitta kah 
lala ghotiti ? // Papa geliya Mazeh bhajana / maga te dridhavrata hoti 
punya karmi jana / maga dvandva moha pasuni mochana / pavoni 
Mateh bhajati // Tatkdrthadipilid, 

Tari jyahsi itara lokahhuna vilakshana janma / saphala janmen 
punya karmeh jana / aneka janmih keleh supunyacharana / tehhi punya 
karmih karuna papa geleh // Okitsaddnandalahari. 

3 Of. Sarva phalabbisandhi virahita / vihita karmeh sarva Maja 
aamarpita / teneh kramehchi shuddhantahkarana hota / maga pavata 
Majacha Bhekhih // Chitsaddnandalahari, 
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Him, their mind is purified and they become steadfast^ 
in their vow (dridhcpuratdh). They are then freed from 
the delusion of the pairs of opposites (dvandva moha 
nirmuktd). For, it is evident that they, who can afford 
to taste the nectar of the Love of God, would never 
thirst for the conjee of material wealth and honour. 
They would never rejoice in their acquisition or lament 
their loss. The pleasure and pain, which these 
transitory objects give to the Ignorant Souls, is the 
highest delusion conceivable. It is from this that 
those, who pass their days and nights in singing the 
sweet Names and the fascinating Glory of God, are 
entirely freed {nirmuktd). Thus freed, they worships 
Him (Jbhajante Mdm) too. Their Love of God, then, may 
be compared^ to that of the fish for the water. The 

1 Of, Sarvatha bhajaniya eku Bhagavantu / tohi evam rupa aiseu 
janatu / Veda shastra pramana jnaneii nischitu / evam vratasthu aisen 
vrata jyan /j Ohitsaddnandalahari. 

2 Of. Te Maja bhajataii atyania / houniya dridha vrata / dvandva 
pasnni sutoni nischita / maga Maja bhajati aisehi // Ohitsaddnandalahari, 

Jo kamanayukta to dvandva moha nirmukta / koni na hoya // 
Vichara aisji asoni / sagata he dvandva moha rahita mhanoni / Krishna 
bolila, purvapadeiikaruui / etheu Arjuna shankala // Tari hen jijnasu 
prakarana / yachen purviii rahileu vivarana / trividhacheh sagata 
shreshthapana / "adaruh sarva evaite’ mhanoni varnileii // YathCirtha- 
dipihd, 

3 Of. (1) Kanya sasuryasi jaye / mageh paratoni pahe // Aisen jhalen 
mazya jiva i kadhin bhetasi Keshava // Chukaliya maye / bala huru- 
huru pahe // Jivanavegali masoli / Tuhd taisa talamali // 

(2) O man I, entertain such love for God as the lotus hath for the water. 
Such love doth the lotus bear that it bloometh, even when dashed down by 
the waves. The creatures which God created in water die, if denied it, and 
therefore love it. O Man !, how shalt thou be delivered without love ? 
God pervadeth the heart of the pious and bestoweth on them a store of 
devotion, O man 1, entertain such love for God as the fish for the 
water. The more it hath, the happier it becometh and the greater its 
peace of mind and body. Without water it could not live for a moment. 
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prose order of the words in the verse given in 
Yathdrthadipikd is as follows: — ''Punyakarmandm 
mtagatam pdpam te dfidhavratd Mdm hhajante te tu 
dvandvamoha nirmiiktd Mdm hhajante miiktdhr Here, a 
doubt arose in the mind of Arjuna with regard to the 
general remark of the Master that all the Lovers are 
noble (uddrdh sarva evaite , — VIL l8), viz.. How can 
Lovers, who worship God with worldly motives {Artah)^ 
be released from the pairs of opposites? Shri Krishna, 
Who perceived it, tells him, in the next two verses, that 
the Lovers He speaks of are Jijnasus, who, being 
disgusted of pleasures, yearn for Knowledge only, 
which they secure in seven ways. 

xT ^ i 

^ ITT % II II 

?fHR(ssjrr2f: ii 

*** Those, who, taking refuge in Me, strive for liber* 
ation from old age and death, know the Brahma 
(first), (and then) that to be all, (also) the mdhyatrna 
and the whole of Action. And they know Me as the 
ndhidaiva, together with the Adhibhuta and the 
mdhiyaina, and, with mind attuned, they know Me 
even in the hour of death. Thus ends the Seventh 
Chapter, entitled * The Yoga of (the Lover^s) 
Knowledge and Wisdom *, in the dialogue between 

God alone kuoweth the sufferings of its heart. O man !, entertain such 
love for God as the chataka for rain. Though the tanks be full and the 
earth drenched, it will cot drink from either. It shall drink the rain 
drops, otherwise it is fated to die . — JSanalCs poems translated ly 
Macauliffe, 
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Shrl Krishna and Ar]una on the Yoga philosophy of 
the Knowledge of the Eternal in the glorious 
Upanishads of the Bhagavad-Glta.” 

Although it is not possible for anybody to 
remember the pains he suffered when he was in the 
mother’s womb, and also when he came out of it, yet, 
everyone is quite familiar with the sufferings of decayt 

1 Of, Aotended by his chiiriot^er in a carriage drawn by four 
white horses the Prince (Siddbartha or Buddha) entered the City, and 
the people joyously welcomed him, and it so happened that amidst this 
joyousness he beheld a sight, which he bad never seen before — the 
‘form of an old man leaning on a staff, struggling for life, his heart 
weak and oppressed.’ What kind of man is this, ‘his head white, his 
shoulders bent, his eyes bleared, and his body withered, holding a stick to 
support him along the way V Cbanna, the royal charioteer, answered, 
**This man was once a sucking child, brought up and nourished at his 
mother’s breast, and, as a youth, full of sportive life, handsome, and in 
enjoyment of the pleasures of the five senses ; as years passed on, bis 
frame decaying he is brought now to the waste of age 1” The Prince, 
greatly agitated, asked, “Shall I also be such as he /” “Yes, Prince, 
this is the comrat-n lot of all,” Thereupon the Prince exclaimed, “What 
joy or pleasure can men take in life which soon must fade”, and 
ordered Cbanna to drive back the chariot, for he had se-n what he did, 
not expect to see, and returning home, on the way, he beheld three other 
sights successively a sick man, his body swollen and disfigured, 
sighing with deep drawn gro’^ns, his hands and knees contracted and 
sore with disease, his tears tiowing ; a corpse carried on a bier by 
four men; followed by weeping relations ; and a yellow-robed Bhikkhu, 
of sublime countenance, a face beaming with a cheerful joyousness. 
The charioteer told the Prince, that every one born has to meet with old 
age, disease and death, and there is no getting out of these calamities, 
and that the yellow-robed Bhikkhu was one of the few, who, having 
reflected on these changes and being depressed and sad at the thought of 
old age, disease and death, had left home to seek some way, whence he 
could escape from decay, disease and death. The Prince was gazing at 
the calm figure when it ascended into space and disappeared. This 
last scene was like bilm to his disturbed mind. Determined to make 
the Benunciation that very night, if possible, the Prince returned to the 
palace. A bfiovt Life of Pvince Siddhorthu hy ilfr. A% Ji, DhoLTMopold^ 
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and death marand). Nothing whatever enables one 
to avoid (mokshdya) these, except the Knowledge of the 
Self. To acquire this, therefore, the Jijnasus^ (Seekers of 
Knowledge), described in the last verse, hear the lectures 
of the Preceptor and serve him with humility (yatanti^), 
resting on God with a full Faith that by His Grace alone all 
their eiforts will be crowned with success {Mdmdshritya), 
These candidates for Knowledge are called ‘Yatayah* 
in B, G. IV. 28 and their efforts *Svddhydya jndnayajnah\ 
which are the Sddhana Chatiishthaya or the four 
means mentioned in the Varaha Upanishad for the 
purification of the heart, viz.y (l) Atmdtidtmaviveka' 
or the discrimination of the eternal from the non-eternab 
secured by the hearing of the Shastras in the company 
of the Saints {Molisliahetumdha satdrn sangatirevdtra 
kdranam prathamam smritamiti) ; (2) Ihdmutraphala- 

hhogavirakti^ or indifference to the enjoyments of this 
and other worlds {Sannydsa or the abandonment of all 
kinds of optional, ix.y Sakdma work) ; (3) Shajnadamd- 
dis’hat or the acquisition of the six virtues (Shama^ or 
allegiance to God, Karma Yoga or Sacrifice to God 


1 Cf* Purva shlokin hfi artha / samajala nrihiu Partha / mhanuni 
tyaclieri jijiiasupana Saimirtha / spaslita ardha shlokeii dakhavito // 
Yathdrthad ijnkd. 

2 Of, Svadhyaya jnanayajnascha yatayah saubhitayratah — JB. G,IV 

28. 

Maza asbraya dharoni / Mazya prasadeu jnana hoila mhanoai j dridha 
nischaya aisa karoni / kariti prayatna // UpaniBhadbhaga aikati / Ishvara 
bbaveii Guruten bhajati / yatna ityiidi kariti / jijnasu Brahma ka]avaya // 
YaiMrtAadijnM- 

3 Of, Satsangeh shastra shravaiia— Swdmi. 

4 Of. Sannyasya shrayanam kuryat — Shruti. 

Kamyanam karmariam nyasam sannyasam kavayo yiduh— G. 
XVIII. 2. 

5 Of, Shamo Mannishthata buddheh— jb'Ari Bhdgavata,^ 




68 


of the necessary duties performed disinterestedly 
{Nishkdma Ishvardrpana ) ; Damd^ or restraint of senses ; 
Uparati^ or Nivritti, i,e., aversion for sense-objects ; 
Titikshd^ or endurance of pain ; Shraddhd^ or Faith in 
the Preceptor and the Vedas and Samddhdna^ or peace 
of mind during hearing, Shravana and (4) 

Mumukshd^ or the longing after liberation. The Ashta 
Sdttvika Bhdva or eight symptoms of the heart thus 
purified of all sins^ and qualified® to receive Knowledge 
are : — “ Stamhhahsvedo'tha romdnchah svarabhango'tha 
vepathiih / vaivarnyamashrupralaya ityashtaii sdttvikdh 

1 Cf. Damn indriya sanyamah — Skri Bhogavata. 

2 Of, Vishayapasuni mana parata-vefi, nivritti te — Apardkshamibhutu 

3 Of. Titiksha duhkha sarnmarsbo — Shri Bhogavata. 

4 Cf Shraddh^ te kill maniii bhakti Shrutichi Guru uktichi — Aparoh~ 
shdnubhutL 

5 Of. Atan samddhana aiseii jana / sarva vishayin uparama puma / pari 
shraTan^daru sam^dhana / sukha jen boye // Bangamthi Yogavdsishtka, 

6 Of, Yamevaisha vrinute tena labhyab, whomsoever this Atman 
desires, by him is the Atman attained. — Shruti. 

Ekagra chitta lak shaven, ten sam^hana AparolishdnubkvtU 

7 Of, Pratibandhaka patakeu donaprak^rcbin asata.ta. Prarabdba- 
phalaka va aprarabdhaphalaka mhanaje jyancha pbalala Tirambha jhalela ahe 
ashin va jyancha phalala arambha jhalela nahin ashin. Tyanpaikin 
atmajijn^selacha jya patakancha pratibandha hota asato, tin aprarabdha- 
phalaka patakeh hota. Atmajijnasecha uddeshanen kelelya karmanmulen 
hya patakancha mhanaje atmajijnasa pratibandhaka aprarabdhaphalaka 
patakancha nasba hota asato. Parantu jin pataken prarabdhaphalaka 
asatata tya patakancha mhanaje patakakarm^ncha phalopabhoganeiicha 
kshaya hota asato; ani pfaalopabhogane prarabdhaphalaka patakancha 
nasha jhdlya shivaya vividisha mhanaje atmavishayaka jnana prapta 
honyachi tivra ichchb^ utpanna hota nahin. — Shdrirahhmhya, 

Mumukshutechen jen dridhapana / tenchi jana shubhechchh^ // 
B-anganathi Yogavdsishtha, 

TukA mhane nahin chalata tantadi / praptakala ghadi alyavina // TuM.'- 
rdma Maharaja, 

8 Of, Vishuddhasattvastatastu tarn pashyate — Shruti, 

Jaaptestu karanam shuddha shishjraprajnaiva 'k^-^^Xk-^Yogamsiahthc^, 
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smritdh // (l) Stamhha {Gatinirodha) or motionlessness — 

not that caused by a sudden shock ; (2) Sveda or 
sweat — not that caused by heat or fatigue ; (3) Romans 

trte or horripilation — not that caused by shudder; (4) 
Svarabhanga or change of voice — not that caused by any 
disorder in the throat ; (5) Vepathu or shivering — not, 
that caused by cold or fever; (6) Vaivarnya or change 
of complexion — not that caused by anger, blush, €tc*\ 
(7) Ashru or tears of joy — not weeping and (8) Pralaya 
{Cheshtd nirodha) or death-like trance — not that caused 
either by hysteric and other fits or by some of the Hatha 
Yoga practices, nor that which is the result of inhaling 
Nitrous Oxide Gas, sometimes called Laughing Gas* 
Such ripe Jijnasus, first of all, realizei the Brahma 
{Brahma vidiih) by Vyatireka (analytically , ) and then, 
that all is Brahma (tat kritsnam) by Anvaya {synthetically). 
They also know the Self to be the Brahma and, thus, all 
to be the Self (adhydtma.) And they know that the action 
of the creation of the Universe, in which all action 
merges itself, is the Brahma too (karmachdkhilam^). And 
they know God to be the Individual Soul (adhidaivam 
Mam vidiih), together with (sa) the gross and subtle 
bodies (adhibhuta) and with the Supreme Soul (adhi-- 
yajnam). The Individual Soul (Jiva) is the reflection, 
the Supreme Soul {Ishvara) is the object of which it is 
the reflection, and the bodies of beings are the waters or 
the mirrors in which the object reflects itself. The prefix 

1 Cf, Svedakampadi uthati / ashta battvikabhava pragatati / pave 
storajya sampatti / ranka jai^a // Paramdmrita. 

Te janati Brahma / heii vyatireka jnana parama / tenchi sarva sthdvara 
jangama / hen anvaya jnaDa tya upari//Ten Brahma atmatven janaven/. 
maga sarva tenchi hen advaita banaven / adhyatma aisen mhanaven / tya 
jnanaten // Yatharthadipilid, 

2 Of. Ani te janati karma / kin nirmana hoti sthavara jangama / hen 
karma tenhi Brahma / sarva karma jyd karmin ataten // YathdHhadipiM, 



70 


is added to ^adhibhuta* and *adhiyajna\ because it is 
impossible^ for a reflection to appear without the object 
reflected and the reflecting surface, which is actually the 
stuff of which the image is made. That is why the 
Higher Nature of God {Para Prakriti) is said, in the Sth 
verse of this Chapter, to have become the Individual Soul 
{jivahhutd). Lastly, they know God {Mam te viduh) even 
at the time of their departure from the world {praydna- 
kdlepi), on the exhaustion of their Prarabdha ( fruit of 
actions ripe for enjoyment), when, properly speaking, 
as their Reason has already become steady {yukta 
chetasah), they ought to merge themselves in the Im- 
personal Brahma, just as the waves disappear in the 
ocean when the winds cease to blow. The words *api^* 
(even) and 'viduh* (know) denote that theirs is not the 
Nirguna Mukti (the Salvation of the Worshippers of the 
Impersonal God), in which the Soul unites with the 
Brahma, as drops of rain unite with the ocean, but 
loses the pleasure of the Knowledge of the Self 
along with worldly pain for being deprived of his 
vehicle of Shuddha Sattva. How can sugar taste its 
own sweetness? The privilege of these most fortunate 

1 Of. Evam jivopadhi nischita / adhibhuta kshara bhava tja sahita / 
pratibimba purushn adhidaivata / adbiyajna bimbasahita janava // Kifi 
darpaaa ani bimba / taricha dise pratibimba / nasatafi he donhi avalamba / 
ten nase // YathdrthadipiM. 

2 Of Ani *api’ shabdefi karuni / kaivalya moksha jananen nase 
mhanoni / suchavuni bole ya vachanin / kin y^ mukti ntahi Maja j^nati // 
Km jala asatanhi prayana kala I tyavari jevban mukticha sukala / tevhan hi 
Maten janati kevala / kin anubbaya budena bhakt^ncha fj Amritasa nahin 
rasana / tyacbi godi tyala kalena / adbhuta saguna moksha rachana / kin 
‘svarupamritin sattva murti rasana te // Jaisefi Ishvaropadhi sattva / taisencha 
yachya sattvasahi akshayatva / mukta Vaikunlha Visbnurupa y^nche 
tattva / I'cncha kin sattva nityatva sama sarv0,nchen hi // Yoganidrechya 
avasarifi / jaisa Ishvara taise pari / nirgunatvehohi urati ani jevh^n Haii / 
sakara hotan hehi hoti sak^ra // Yathdrthadijnhd, 





Worshippers of the Personal God is, however, to unite 
with God and, at the same time, to maintain their 
own individuality, like rivers falling into the ocean, 
and to enjoy His Eternal Companionship in the Anadi 
Vaikuntha, without losing at all their Brahmic Bliss, 
on account of the Shuddha Sattva they possess even 
when they are free. At the time of the dissolution of 
the Universe, when God sleeps, that is, remains as 
Impersonal Brahma only, they too sleep and, as soon 
as the hour of creation comes, they awake with Him 
and assume forms like Him. The Shuddha Sattva, 
which is the essence of the several forms of the 
Bhaktas of Vaikuntha and of Vishnu Himself, is eternal 
and the same in all. 

Such is the conclusion of the discourse, in which 
Shri Krishna explains fully to Arjuna what He meant 
by asking him, at the end of the last Chapter, to 
become a Yogi and also to worship Him. Human 
Ignorancei is of two kinds, one of which is called 
' Avar ana\ vnhich \s not knowing the Truth {Brahma), 
and the other is called ‘ Vikshepa\ which is believing 
all that (the transitory world) to be the Truth {Brahma) 
which appears but actually does not exist. The 
difference may be explained by an example. The 
ignorance of a rope lying in the dark is ‘ Avarana\ 
and the false appearance of a serpent on it is ‘Vikshepa\ 
‘Avarana’ is dispelled by Vyatireka Knowledge or 
Self-realization ; and ‘ Vikshepa ’ by Anvaya Knowledge 
or the Knowledge that all is Brahma (Sarvam hhalvidam 

1 0f\ Avi je kalpita maya te mayane be shakti chhe, Tikshepa ane 
avarana Nama rupadi aneka racbatiano ananta bhe<iamaya khela thaya 
chhe te teni vikshepa shakti chhe, ne jnanadika je sarvatra^chhe tenun 
na anubhavavapanuh thaya chhe e teni avarana shakti chhe. A be shaktino 
abhava thaya tyare Brahma anubhavaya chhe. — £Jvivedi. 
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Brahma — Shruti). But, even when the aspirant acquires 
perfection in this double experience, which is called 
YogUy or, to be more accurate, Sarvdtma Yoga, his 
senses cannot help noticing the perishable forms of 
things known as the Apard Prakriti or the Lower 
Nature of God, which is upheld by the Para Prakriti 
or His Higher Nature {Yayedam ^dhdryate jagat — VII, 5). 
To satisfy his conscience, however, he regards it as 
Maya, i,e,, something which appears but does not 
really exist. When Shri Krishna, therefore, asks 
Arjuna ‘ to worship! Him after becoming a Yogi*, He 
wishes him distinctly to understand that the phenomena, 
which the Yogis think to be Maya, are the thought-forms 
{Kalpand) of the Personal God (Saguna Brahma), 
just like His incaranations, and cannot be separated 
from Him. They are His body, so to speak, and 
they claim our deep Love. Something, therefore, 
remains for one, who is a simple Yogi, to know 
{Avashishyate — VIL 2), which is to realize the Universe 
as the Personal God (Samagram Mam jndsyasi — VIL •/). 
This Knowledge of the Personal God is called Saguna 
Jndna and the Love, with which this Jnani Bhakta 
identifies himselP with the Universe as Personal God 
{Saguna Brahma), is called Saguna Bhakti or the 
Worship of the Personal God, on Whom all this is 
strung as a row of gold beads upon a gold thread 
{Mayi sarvamidam protam sutre mani gand iva — VII. 7 ). 
The Saint Tukarama sings^ in the same strain, thus : — 

1 Gf, Knowledge joined to devotion fiads the abode of Brahman,— 
Mund, 111. 2-4:. 

2 Gf. Ishvara atma apala / hen rahasya nene tyala / bhaktiyoga nahin 
Tbolila / jo mhanava avyabhichara // TatharthadipiM. 

3 Of. Govinda Govinda [ mana lagaliya chhanda // Maga Govinda te 
kaya / bheda nahin Deva taya // Anandaleii mana / premen pazarati 
lochana // Ttikd mhane ali / jevi nurechi vegali // 
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‘‘ When the Lover thinks of Govinda and nothing else, 
his body becomes Govinda, and there is no difference 
between him and God. His mind is overjoyed and tears 
of Love tiickle down his eyes. Tukd says (he becomes 
God) just as the worm becomes the wasph” When 
this 2 is known, Arjuna is told that nothing more here 
needs to be known {Yajndtvd neha hhuyo'nyat jndtavyam 
avashishyate — VIL 2.) Some of the emanations { Vibhuti) 
of God are then mentioned, in order that the attention 
of His Worshippers may be drawn to Him, from Whom 
alone all good proceeds (Raso' hamapsu.,.na tvaham 
teshu te Mayi — VII, 8-12), Of the four classes 
{Chattirvidhd — VIL l6) of Lovers {Mdmeva ye prapadyante-^ 
VIL I4)y viz., Arta (Seeker of material things), Jijndsu 
(Seeker of Knowledge), Arthdrthi (Seeker of Perfection 
or Freedom) and Jndni (the Perfect Soul), the last, 
who realizes Vasudeva to be all ( Vdsudevah sarvamiti—^ 
VIL ig), is said to be very dear to God {Mama 
priyah — VII, 17) — nay, to be God (Atmaiva Me 

m'atam — VIL 18) — -and one very hard to find (Kaschin 

Mam vetti tattvatah — VIL 3 ; Bahundm janmandm ante 

sudurlabhah— VIL ig). The sinful {Dushkritino), however, 
do not worship Him at all {Na Mam prapadyante — 
VII, 15), for, even when they'^ learn from the Shastras 
the importance of the Worship of the Personal God, 
they are deprived of that knowledge by all sorts of 
desires, and they seek other Gods {Kdmaistaistair 
hritajndndh prapadyante'nyadevatdh — VIL 20), although 
their unswerving Faith and the perishable fruits they 
receive are bestowed by the Saguna Brahma alone 

1 It is the popular belief that the worm in the wasp’s n«st 
developes into a wasp by its eonstant expeetation of the wasp’s return. 

2 Of, Nirgunatvih sarvatraa yoga / sagunatvin bhaktiyoga / eka 
samayanta sanyoga / aisa yoga bhakti dohincha // TathartkadijtihS,. 
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{Achaldm sliraddhdm vidadhdmyaham ; Kdmdn Mayaiva 
vihitdn hitdn ; Antavattii phalam teshdm tadbhavati — VIL 
21, 22. 23). Those persons of pure deeds, however, 
whose sins have terminated (Yeshdm tvantagatam 
pdpam — VIL 28), begin to worship God, and when, after 
long and steadfast Worship their minds are purified^ 
and they are released from, the delusion of the pairs 
of opposites {Dvandva moha nirmiiktd — VIL 28\ they 
pass completely from the stage of Arta to that of 
Jijnasu and desire nothing but Knowledge. In the 
following extracts from ' The Ancient Wisdom\ ‘ The life 
of Lord Gauranga ’ and * Gitdnjali * will be found vivid 
descriptions of such a Jijnasu. 

What doth it profit V\ sighs the wearied soul. 
‘"All is vanity and vexation. Hundreds, yea thousands 
of times have I possessed, and finally have found 
disappointment even in possession. These joys are 
illusions, as bubbles on the stream, fairy-coloured, 
rain-bow-hued, but bursting at a touch. I am athirst 
for realities; I have had enough of shadows; I pant 
for the eternal and the true, for freedom from the 
limitations that hem me in, that keep me a prisoner amid 
these changing shows.’^ — The Ancient Wisdom. 

“ The cultivation of Bhakti chastens the nerves 
and fills the heart with joy. This joy is carried by 
the chastened nerves to all the parts of the body. 
The result upon the skin is pulak, and upon the eyes 
and nose a flow of water. When the flow of joy is too 
great, the Bhakta falls down in a swoon. Even when 

1 Of. Sadgadita kantha dato | yenen phuto hridaya // Ghintanacha 
eka laho / Tumachya aho Viththala // Nefcrifi jala vahon sadan / anandache 
romancha // Tuka mhane kripa dana / ichchhi mana he jodi // Shrh Tukdrdma. 

Jari mana vigharena sevitaii Vishnu lila / akalachi mahim^ to 
nirgunacha tayahla 1 1 Vdmana Pandita. 
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a Bhakta is comparatively free from the immediate 
influence of Bhakti, he is never deprived of small 
currents of joy that are constantly passing through 
his frame. This makes him jolly, mirthful and 
frolicsome .” — Lord Gauranga- 

“That I want Thee, only Thee — let my heart 
repeat without end. All desires that detract me, day 
and night, are false and empty to the core. 

As the night keeps hidden in its gloom the petition 
for light, even thus in the depth of my unconsciousness 
rings the cry — I want Thee, only Thee. 

As the storm still seeks its end in peace when it 
strikes against peace with all its might, even thus my 
rebellion strikes against Thy love and still its cry is — I 
want Thee, only Thee .” — Gitdnjali No, 38, 

Unless one secures such a state of mind by pure 
Love, the instruction of the Preceptor will be futile. 
For, saysi the Sage Vasishtha to Shri Rama in Yoga- 
vasishtha that the instruction of the Master is a mere 
matter of form. The principal cause of Knowledge 
is the purified Reason of the disciple. The same^ idea 
is expressed by the Saint Tukarama in the following 
poem : — 

“If the water is not clean, what can soap do? In 
the same way, to one, whose mind is not purified, what 
can instruction do ? If a tree does not bear flower or 
fruit, what can the spring do ? If a sterile woman does 


1 Of, Upadeshakramo Racaa vyavasthamatra palanam jnaptestu 
karanam shuddha sbishyaprajnaiva kevala // Yogavasishtha, 

2 Of, Nahiu uironala jivaiia / kaya karila sabaua // Taisi chitta shuddhi 
nahifL / tyasi boiiha kariU kai // Vriksha na dhari pushpa-phala / kaya 
karila vaaanta kala // Vanje na hoti lekuren / kaya kije tya bhratareu // 
Napuusakri purushasi / kaya karila baila tyasi // Prana gelya sharira / 
kaya karila vyavahara // Tukd mhane jivanevina / pika navhe uavhe jana // 
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not get children, what can the husband do? If the 
husband is impotent, what can the wife do? If the 
life passes away, what work can the body do ? TuM 
says, without water there can be no crops.” 

The Jijnasu, who thus thirsts for Knowledge, gets^ 
it by the Grace of God through the Preceptor in the 

seven ways {Te Brahma tadvidiih kritsnam Mam te 

vidtir yukta chetasah--VIL 29-30) described in the last 
two verses of the Chapter. The object^of Shri Krishna, 
in referring to these different modes here, is to excite 
the curiosity of Arjuna, who had by this time fully 
mastered the complete Theory of Knowledge and was 
quite fit for Practical Knowledge, and to induce him 
to ask directly the question ^What is Brahma?" For, 
without such a question, the Blessed Lord, on account 
of His nature of the Kalpavriksha, was unable to impart 
to him the practical Knowledge of Brahma, however 
anxious He might have been to d o so. The Divine plan 

1 Qf. Svakarmeii hoya chitta shuddhi / temii vairfigya upaje 
trishuddhi / vairagya vishayavastha chhedi / guna karma upadhi raja 
tama he // TeThfiii ure shuddha snttva guna f tetheu pragate Guru 
bhajaua / Guru bbajanastava ga jana / jnana Tijuana ghara righe // 
Purua karitau Bhagavadbhakti j Guru bhajauilsi adbikara prapti / 
Sadguru mahiiua sangoil kiti / Mi ajaavarhi Gurucha // Ekandthi 
BMgavata* 

Many think that Knowledge (of God) cannot be attained without* 
the study of books. But higher than Beading is Hearing ; higher than 
Hearing is Seeing (or Realization). Hearing from the lips of the 
Preceptor makes a greater impression than the mere reading of books. 
Seeing makes the greatest impression. Better than reading about 
Benares is hearing ab mt the place from the lips of one who has visited 
it ; better CTen than hearing i? seeing Benares with one’s own eyes.— 
Godpel of Shri JRamakrishna, 

2 Of. Mhanoni Brahma adhyatma itaydi riti / bhakta sapta prakdren 
j^nati / hen chamatkaren bolila Shripati / kin prashna Arjunen yethen 
kar^va // Prashna aisa karila Partha / tevhancha karava to kritartha / 
he Fampradaya palauartha / upaya kari Jagadguru // YathdrtkaAipiM. 
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had, of course, the desired effect, and Arjuna does put 
the question * Kim tad (What is Brahma, what 

is that)?*, at the beginning of the next Chapter, which 
gives rise to discourses that lead not only to his own 
eternal happiness, but also to that of the millions of 
other past, present and future Lovers of Shri 
Krishna. 

Thus, ethical perfection is evidently regarded in 
the Bhagavad-Gitai as necessary for the purification 
of heart, which alone leads to Divine Knowledge. 

1 Cf- Yesham tvantagatam papam jananam punyakarmanam 

te Brahma tadviduh kritstiam yakta chetasah — B, G. 27-30. 

Vide Part I ‘ Theology*, page 231, Note 1. The chaige, therefore, that 
the Bhagavad-Gitii, or for the matter of that the whole Indian Philosophy, 
is indifferent to ethics, is groundless. 

Also Cf. B. G. I, 27-47 & 11. 1. and ** Blessed are the pure in heart, for 
they alone shall gee God .” — Holy Bible, 



CHAPTER VIII 

(ASHTAMO'DHYAYAH) 

SYNOPSIS — The seed sown by Shri Krishna, in 
the last two verses of Chapter VII, produces 
the seven questions put by Arjuna at the begin- 
ning of this Chapter, viz., (l) What is Brahma 
(Kim Brahma)? and what that (Kim tat) f 

(2) What is Adhydtma(Kim adhydtmam) f 

(3) What is Karma (Kim karma)? (4) What 
is called Adhibhuta (Adhibhutam kim pro-- 
ktam) ? (5) What means Adhidaiva (Adhi’- 
daivam kimuchyate) ? (6) Who is Adhiyajna and 
how in this world and body (Adhiyajnah katham 
koHra dehe'smin) ? and (f) How too art Thou 
known in the hour of death by those whose minds 
are attuned ( Praydna kdlecha katham jneyo^si 
niyatdtmahhih) ? The answers, which impart 
a practical Knowledge of Brahma, are given 
in order thus: — (l) Brahma is imperishable^ 
(Aksharam) and the reoT^ thing (Paramam), 
(2) Self-knowledge (Svabhdvo), (3) The Eternal 
Time (Visargah), (4) The perishable bodies 
(Ksharobhdvo), the reflecting surface, (5) The 
Individual Soul (Purushah), the reflection, 
(6) Shri Krishna, in this world and in the body 
of Arjuna (Ahamevdtra dehe), the Being reflect- 


1 Vyatireka Knowledge. 
^ Anvaya Knowledge. 
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edy and ( 7) By attaining^ to the Form of the 
Personal God (Sa Madbhdvam ydti), which 
is the privilege of the Wise Lovers ( Jndni 
Bhaktas), the reason being that the Souls 
remember only that in the hour of death with 
which their mind is always occupied ( Sadd tad 
bhdva bhdvitah — VllL 6 ) and what they re^ 
member they assume ( Tam tamevaiti — VIIL 6). 
Arjuna is^ therefore, asked to remember Shri 
Krishna at all times and fight (Tasmdt 
sarveshu kdleshu Mdm anusmara yuddhyacha — 
VIIL 7). This remembrance of God is nothing 
but the constant practice (Abhydsa yoga) of the 
Knowledge Arjuna has acquired and the 
imagining ( Anuchintayan) of the Supreme 
Divine Being of Shuddha Sattva, Whose form 
is to be assumed (Paramam purusham divyam 
ydti — VIIL 8), The Worship of the hn^ 
personal Brahma alone would lead to Nirguna 
Mukti C Samsiddhim paramam gatdJi— VIIL 15, 
'Paramam gatM — VIIL 21 and' Par am ^ — 
VIIL 28) and the laborious exercises of the 
Jndni Hathayogis ( ' Bhruvormadhye prdnamd- 

veshya * and ' Sarvadvdrdni sahyamya 

dhdrandm' — VIII. 10 & 12.) to Brahmaloka by 
the Devaydna or the zvay of the Gods (Agnir- 
jyoti &c . — VIIL 24) to obtain Krama Mukti 
(Freedom by stages) with Brahmd (Sa ydti 
par am dm gatim — VIII. 13) at the final disso- 
lution of the Universe (Mahdpralaya), after 
watching for millions of years the days and 
nights of Brahmd (Te*hordtravido jandh — 
VIIL 17) known by the rise and fall of the 


I Thi» is Saguna Mukti. 
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lower worlds (Avydktdd vyaktayah 

prahhavatyahardgame — VIIL l8 & ig). But 
' to the Yogi, who ahvays sees Brahma in every- 
thing (Aftanya chetdh satatam — VIIL 1 4) and 
worships the Personal God every day ( Mam 
smarati nityashah — VIIL 14) hy the nine modes 
of Love ( Navavidhd Bhakli) recommended, He 
is easy of access (Sulabhah) on acQOunt of His 
nature of the Kalpavriksha ( ‘ Ye yathd Mam 
prapadyante' — IV. Il and ' Priyohi jndnino- 
tyarthamaham' — VII, 17) and, therefore, he 
attains to Saguna Mukti C Mdmxipetyd ! — VHI, 

I 5 i ‘ Taddhdma paramam Mama — VIH, 2 I 
and * Sthdnamupaiti chddyam* — VIIL 28), 

All the other goals, including Pitriydna or the 
way of Pitris (Dhumo rdtrih &c* — VIIL 2^), 
are, of course, out of question, because, those 
who go to them have to return to rebirth 
( Abrahmabhuvandllokdh punardvartinah — 
VIIL 16). By calling ‘ Om ' as one-syllabled 
Brahma ( Omityekdksharam Brahma — VIIL 
13) t Shri Krishna establishes the importance of 
the repetition of the Names of God in spiritual 
matters. After acquiring Nirguna Jndna 
( Knowledge of the Impersonal God) given in 
this Chapter, it is necessary to obtain Saguna 
Jndna ( Knowledge of the Personal God), 
imparted to Arjuna in the next, as it leads to 
Saguna Bhakti ( Love of the Personal God), 
which is a pioneer of Saguna Mukti ( Freedom 
enjoyed by the Wise Lovers), 

O Thou Spiritual Guide of Arjuna! O Thou 
Teacher of all Teachers ! O Thou Eighth Incarnation of 
Vishnu and Eignth Child of Devaki! O Thou Shri 
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Krishna !, Who dost manifest Thyself in the form of 
Shri Sadguru to Thy humble servant, be pleased to 
accept his bow to Thy Holy Feet and teach him how to 
proceed with the Commentary ! 

Arjuna gave charge of both his chariot and his 
Reason^ to Shri Krishna on the battle-field. There is 
no wonder, then, that he gained success materially as 
well as spiritually. Shri Krishna leads his Reason to 
the highest possible pitch, where the Vedas even confess 
their inability to jump. Shri Krishna, undoubtedly, 
pervades the Reason, of all beings, but there He is 
hidden as fire is in the wood, whereas, in the chariot of 
Arjuna as well as in the heart of His true Lovers, He 
manifests Himself as the ready-made fire in the 
hearth. The figure ‘ eight * is indeed a mysterious one, 
for, the Lord is not only the eighth incarnation and the 
eighth child of His parents, but it is the eighth Chapter 
of the Bhagavad-Gita too in which He chooses to impart 
practical Knowledge of Brahma to Arjuna. As already 
mentioned, such Knowledge cannot be given unless one 
begs for it ( Pranipdtena pariprashnena sevayd — IV, 34 ), 
for, even wholesome food becomes insipid and in- 
digestible to one who has no appetite. In the Second 
Chapter, Arjuna surrendered himself to Shri Krishna 
(Shishyaste^ham shddhi mam Tvdm prapannam — II. 7), 
but his complaint was only ‘ How to kill Bhishma and 
others?’ When, however, he heard, in the last seven 
Chapters, the complete theory of Knowledge, he was 
thoroughly satisfied* that it alone was able to put an 
end to all pain and to afford Eternal Bliss. But it did 

1 Of. Atmdnam rathiuam viddhi / shariram rathamevacha / buddhim 
tu 8§.rathim viddhi — Shrnti, 

2 Of Evancba ethaparyanta / jeu jeu bolila Bhagavanta / teE aikoni 
jala bqddhimanta / pari Brahma anubhav^ na alefi // S^ngofi naye 

a 
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not occur to him that he could not realize the Self unless 
he openly expressed his wish to the Lord to that effect, 
Shri Krishna, therefore, like a kind mother, who, know- 
ing intuitively that her babe is hungry, awakens and 
suckles^ it even when it is asleep, mentions to Arjuna, 
at the end of the last Chapter, the seven ways^ in which 
Knowledge is acquired by Jijnasus, with a view to elicit 
from him the question with which this Chapter begins 
and to enable Himself to fulfil His long-cherished desire 
to impart to him such Knowledge as would make him 
happy for ever. 

^ ^5^ II K II 

^ II ^ II 

** O Parnstaottama (Best of beings)! Wbat Is Brahma. 
What That ( which Thou sayest is all >» what the 
HdhyStma and what is Action ? And what is called 
the Adhihhttta? What again means Adhidaiva? And 
O Madhusudana (Slayer of Madhu) !» who is the 
Adhiyajna, and how in this world and body? And 
how> toog art Thou known in the hour of death by 
those whose minds are attuned? ** 

prashnavina / to tari na kari prashna apana / ya kdraneS Brahma Saguna / 
kari yethen chamatkara // TathdrthadipiM, 

1 Of,3Q apatya thanauni nige / teyachi bhuka te mayesichi lage / 
Y^nchuni shabdeii kai sanghe / maga sfcanya de eri // Jndneshvari, 

Panha datala stanih / nidrita baUten janani / paji datuni uthavuni / 
kripalu taig^ Shri Ki’ishna // YathdrthadipiM, 

2 Of, Pusaven Arjunen tattva, karavi karunS maga / ya bhaYefi sapta- 
mMhyayin saptadh^ jneya bolilen // Samashloku 

Sdtayya adhy^yachy^ akhera adhibhut^i je shabda Bhagayantaniu 
uchcharile, tyanvaruna Arjunasa tyanohS artha j^nany^chi iohchh^ houna 
to prathama aseri vicharito, — Qitdrahasya, 
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The first^ question of Arjuna contains two parts 
‘ What is Brahma {him Brahma) V and ‘ What is That 
{kim tat)V which Shri Krishna said was all (kritsnam). 
He will receive, in the third verse, an answer which 
will cover both the parts of it. The next two questions 
are ‘ What is Adhyatma V and‘ What is Action (karma) V 
Shri Krishna is here called ' Purushottamd^ ’ (the best 
of beings) to show that He alone is able to reveal the 
Truth. In the fourth and fifth questions he asks — ‘What 
have been named (Ww proktam, kimuchyate) the Adhi- 
bhuta and the Adhidaiva V As regards the sixth 
question, ‘Who and how here in this, world and 
body (katham ko'tra dehe'smin) is Adhiyajna?’, it is 
evident that Arjuna must have got a clue^ that the 
Adhiyajna was in his body, from the fact that the prefix 
* * was added by Shri Krishna to ‘Adhibhuta’ and 

‘Adhiyajna ’ in the last verse of the Seventh Chapter, 
and also that the Adhiyajna was Shri Krishna Himself — 
from what appears natural that the Lord must have, 
when uttering the words ‘ sddhihhuta^ and ‘ sddhiyajnam \ 

1 Of, ‘ Kim tadbralima * bin chari aksharen / vakbanaviii don praka- 
ren / * Kim Brabma kim tat * aisa adaren / prasbna karito ethen mhanava // 
‘ Kim -Brabma’ mbanaje kaisen Brabma /'kim tat* mbanaje kaisefi ten 
jen Tun Sarvottama / bolilasi sampataii saptama / ‘ tadvidub kritsnam * 
mhanoni // YathdrthadipiM. 

2 Of. Tuja kalalen nahin kanbin / aisen trailokyanta kaiibin nahin / 
yaya lagiS Tun Purusbottama ptibin / pacbiirin ye bi namen karuni // 
Ohitsaddnandalahari. 

3 Of. SMbiyajna mbanaje adhiyajnasabita / Maja adhidaiva jitnati 
mhanuna Bhagavanta / bolila itakenchi aisiyanta / adhiyajna debiii ahe 
aisefi samajala // Tari ha samvada sanmukha / bolatan basta netra mukha / 
tadanurupeil cheshtatM antarmukha / buddhi arthin botase // Adbibbuta 
saba janati nipuna / aisen bolatan Brahma Saguna / haten karuni dakhave 
khuna / debakade Arjundchya, // Ani mhanatan sadhiyajna / hiita apanakade 
Sarvajna / ddvitaii samajala shrota abhijna / kin adhiyajna ha svaj^en 
^hyi Krishna // Yathdrthudipikd^ 
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pointed His finger towards Arjuna and towards Himself, 
respectively, as the Gita was being preached face to 
face. Here, one may ask ‘ Why does, then, Arjuna put 
the sixth question at all ?’ The reason is suggested in 
the word ‘ Madhusudana^ \ viz.^ Arjuna is at a loss to 
know how the Saguna Brahma, who slew the demon 
Madhu, could be in his body. He has heard^ of the 
Impersonal Brahma, and he believes Shri Krishna and 
the other incarnations as Personal Brahma, but he 
knows nothing yet of the Personal Brahma that per- 
vades everything {Apdnipddo etc, — Shruti), From the 
wording of the seventh and last question ^ pray dna 
kdlecha katham jneyo^si niyatdtmahhih (How art Thou, at 
the time of their departure from this world, known by 
those whose Reason has become steady^ it appears 
that Arjuna did not understand^ the force of the word 
‘ api ' used in VII. 30 {praydnakdWpi ), viz,, that a 
reference is made thereby to Saguna Mukti (the Freedom 
of the Worshippers of the Personal Brahma). In the 
next three verses, Shri Krishna answers all these 
questions in the order in which they are asked and, by 
His Full Grace, Arjuna realizes everything even before 

' 1 Cf, Kifi Tun Madhusudana / jyanen kelen Madhudaityahanana / 
tochi Tun Yadunandana / avataral^si ya rupen // Ya rupefi Madhusudana 1 / 
ya dehin kais^ Tun hen kalena / ya karanen Yadunandana ! / to kona ? // 
Yatharthadipilia. 

2 Of, Kin aikona jane nirguna / ani avatarato to ha Krishna Saguna / 
kin yugayugin avatarato apana / ben chaturthin ethen Shri Krishna bolila // 
Tisaren vy^paka Saguna / ten nakale kalena jon nirguna / ten kalela atancha 
jevhah khuna / kalela apnrokshen Brahmatmatechi // YathdrthadipiM,' 

3 Of, Niyatatma etale yogathi karine chittane sthira karelun evd 
satpurushothi. — Dvivedi, 

4 Of Jala asatah prayana kala / tyavari mukti dashechicha vela / te 
samayihhi saguna mukti kevala / janati ha artha Partha nahin samajala // 
Yath drthadipihd. 
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the words reach his ears, just as the Hindustani poet 
says ‘‘ the bullet hits first and then you hear the sound 
(Age jdta goli, pichhe hota avdja) 

sft sifT TO i 


II ^ II 

3Tf^^ I 

srf^q^JiTRm II « II 

m ^ ?n% 5rR??nr ^5r?T: IIMI 


** Brahma is imperishable, the real thing. Self* 
knowledge is called the Adhyatma. The throwlng- 
out, wherefrom spring forth the elements and the 
forms of things. Is named Karma (acf/o/i). The 
Adhlbhuta Is all that appears perishable and the 
Hdhidaiva Is the Individual Soul. The Adhiyajna, 
0 Best of embodied beings !, is I Myself here in the 
body. And he, who at death casts off the body 
remembering Me alone, attains to My Estate-* of 
this there is no doubt.** 

By declaring Brahma to be imperishable^ (aksharam\ 
the Master of masters causes the noble disciple to leave 
behind everything that is perishable (ksharam\ Le,, to 
separate himself from all the twenty-four elements^ of 


1 Of, Kill Brahma ten akshara / mbanaje ten navhe jitaken kshara / 
jadabh%a titakd kshara nashvara / atma nayhe // Nishedhitan jada anatma 
bhtiva / tevhan kshara navhe mhanoni bolila Deva / vacbyaiisha nirasatan 
svayameva / laksbansha atmacha urala // Yo,thdrth(iidipikd, 

Maga mhanitalen Sarveshvaren / jen akarin iye khonkare / kondalen asati 
na sire / kavani krUiii // Erhavin sapurapana teyacheii paveii / tari shunyachi 
navhe ten svabhaveh / vari gaganaeheni palaven / galuni ghetalen // Jefi 
aisen bin pari virulen / iye vijnanachiye khole / halavalen hin na galeu / 
ten parabrahma // Jnd7ieshva7'i, 

2 Of Indriy^ni paranyahuh.... yo buddheh paratastu sah // 

Q, 111, 12, 
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which the gross and subtle bodies (Sthula and Sukshma 
Deha) are composed, and to realize the One that cannot 
be expressed by words {Yato vdcho nivartante — Shruti), 
This is Vyatireka^ Knowledge. Arjuna, whose first 
question is * What is Brahma finds, to his great 
astonishment, himself to be Brahma, just as a king, who 
in his dream goes to visit the king, finds himself to be 
the king when he awakes. Such is the marvellous 
power of the Grace of the Sadguru! None can 
describe it, for, there is nothing in the world which 
can be compared with it. Even the philosopher's 
stone {Parisa), which transmutes iron into gold, is 
unable to turn it into itself (Parisa), which the Sadguru 
alone can do (Apand sdrikhe kariti tdtkdla — Shri Tukdrama) 
with ease. The swan is said to be gifted with the power 
of separating milk from water, but it fights shy of 
turning the water, thus separated, into milk. The 
Sadguru, however, by Amaya Knowledge, makes the 
disciple realize'*^ that the imperishable^ ( aksharam ) 
Brahma is the reality { paramam ) in the perishable 
(ksharam) world from which it is separated by the 
Vyatireka Knowledge. Thread is the reality (parama) 
in cloth, earth in pots, gold in ornaments and water in 
waves. Thus, the second part — ‘ What is that which 
Thou sayest to be all (kirn tat) ? '—of the first question is 
disposed of. Now, even if one sees in this manner the 

1 Of, * Aksharam Brahma paramam * mhaaoni / yaiita didhali uttaren 
doni I vyatireka ‘aksharam Brahma’ eneh karuni / ‘parama* shabdefl 
anvaya atan davito // Akahara mhanatan niahedhilen kshara / kin sonen 
navhe kundaUkara / je alankara houni nirvikara / tyS. akaranta ten parama// 
YatkdrthadijpiM . 

2 Of, Chidatmatven ddvi Guravara jadefi sarva sharana / Gurutvdchi 
sima Hari karitase tyachi Charana If Gkarama^urumanjari, 

3 Of, Etadvaitadaksharam Gargi Br^hmanS abhivadantyasthulamana* 
nviti II Brih, 3, 8i It, 
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cause, Brahma, in the effect, which is the world, 
still the spectator remains as a separate entity and thus 
leaves room for duality. Arjuna, therefore, is made 
to realize, at this stage, that he himself is everything 
which is Brahma, by saying ^ svabhdvo^'dhydtmamuch 
chyate (Self-knowledge or Knowledge that the Self is 
all is Adhyatma)*, which is the answer to the third 
question ‘ What is Adhyatma ? ’ The reply^ to the fourth 
question ‘ What is Karma (action) ? ^ is, in plain langu- 
age, the Eternal Time (Visargah or Srishti kdla) which 
creates Mahat or Brahmi (udbhavakaro), wherefrom 
spring forth the bodies of all beings composed of the 
five principal elements (bhutabhdvo). All action, there- 
fore, Arjuna sees now merged in Brahma, who manifests 
himself in the shape of Time^ as the efficient cause of 
the Universe when it is being created. As a mirage is 
nothing but the rays of the sun, the movement of the 
waves nothing but water, and the form of ornaments 
nothing but gold, so the action of beings is nothing but 
Brahma (Karma Brahmodbhav am viddhi — B,G,IIL 15). 

1 Of, Jadiii chaitanya matra smare / tevhan apana vegalS ure / ani 
sarva apana aisen sphure / ten advaita adhyatma bolaven // Tathartha- 
dipihd, 

Ani akaracheni jalepaneu / janmakarmaten nenen / akaralopin nimanen / 
nahin kahin // Aisi apuliyS. chi sahaja sthiti / jetaya Brahmachi nityata 
asati / teya navan Subhadrapati / adhyatma ga // JndTieshvari, 

2 Of, Bhuteii hincha pancha bhuten / bhaya mhanaven bhutaSsha 
dehaten / udbhava bolije karanaten / ya Barvaachiya fj Dehachi karanen 
bhuteh / tyancha udbhava mhanaven tyanchya karanaten / ten mahadadiken 
tyanten / kari visarga mhanaje srishtikala // Tyasa mhanaven karma / kin 
tyamulen sarva kriya dharma / ataleh karmakarmavikarma / jivanchen ya 
madhyen // YatMrthadipiM, 

Aisd karitenavina agocharu / avyaktiii ha akaru / niphajavi 30 vyap^ru / 
tey^ navan karma // Jndneshvari, 

3 Cf, Vividha sriji jaga / anadi srishti k^la to visarga / nimitta karana 
jagachen Shriranga j bole yathartha ha artha // YathdrthadipiM, 
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The answer to the fourth question 'What is Adhibhuta’ ? 
is already implied in ^ aksharam Brahma^ (Brahma is 
imperishable), which is the reply given to the first 
question, for, when the invisible Brahma is imperishable, 
it is evidenti that the visible bodies must be perishable. 
But it is repeated here in order to show the relation^ 
between ^Adhibhiitam^ and ^ Adhidaivatam\ the latter 
being the subject of enquiry in the fifth question. 
Shri Krishna, by calling ^ Adhibhiitam* as ' ksharo^ 
hhdvo\ refers to the bodies of beings, which appear 
perishable but which He makes Arjuna to realize as 
the imperishable Brahma which they really are, and 
by calling ' Adhidaivatam^ as ^Purushah^ ( one who 
lives in the body or puri ), He refers to the 
Individual Souls (Jiva) who dwell in them. The 
Purusha ( Jiva ) is, however, only the reflection of the 
Saguna Brahma ^AdhiyajnaK^y whom Arjuna wishes 

1 Cf, Brahma mhaaatim akshara / drishya titakeii kalaleu kahara / 
kshara rahanaje nasbvar:; / nashavanta // YathdrthadipiM, 

2 Adhibhutam is the reflecting surface, Adhidaivatam is the reflectron. 

Of, Man a reflection of the manifested God . — The Ancient Wisdom* 

Dvavimau purushau loke-A?, G, XV. 16, 

3 Cf. Kin bhava bhasa matra kshara / vastutah ahe Brahma akshara / 
kin stri bhavi davi nara / ksharabhava bhasa matra to mhanava // Tatkdr* 
tliadipikd* 

Atan adhibhuta jeh mhanipe / ten bin sanghoh sanksbepen / tari hoya 
ani hiirape / abhra jaisen // Jmneshvari, 

Prani jsxtaten adhikaruni hota / sharirendriyadi prapancha samasta /• 
tayaten adhibhuta bolijata / jana nischita Sivyasachi // Ohitsaddnanda- 
lahari, 

4 Of. Adhidaivata purusha ha jiva — TathdrthadipiM. 

Jiu yenen naveh / jeyaten alavije svabhaven / ten adhidaiva janaven / 
panchayatanichen // Jmneshvavi, 

5 Of. * Adhiyajno *hameva’ / mhanaje adhiyajna Micha svayameva / 
kin adhidaiva Micha pari to ansba jiva / svayenchi Devadhideva Mi adhi- 
yajna II * Atra ’ ya jagin mhanuni maguti j ‘ dehe * mhane Shripati / 
ten tuzya dehin mhanuni tyaprati / suchavi yethexl // YatfmthadijpiliA, 
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to know in his sixth question. Shri Krishna, therefore, 
enables Arjuna to realize the God of Gods {adhiyajno 
^hamevci) in this world {atra) wherever he happens to 
cast his glance, and in his (Arjuna’s) own body {dehe) 
too. He adds the suffix ‘ eva ’ to ‘ Aham ^ to distinguish 
Himself from His reflection, the ‘ Adhidaivatmn \ Arjuna 
is called here the best of embodied beings ( dehahhri- 
tdnvara^)y because He is in his body, just as He is in 
the bodies of all His Lovers, the sacrificial fire {adhiya- 
jnah), which converts the oblation offered into its own 
nature. In the bodies of other people, however, He is 
merely a silent spectator (Sdkshi) on account of His 
nature of the Kalpavriksha (wishing-tree), which gives 
nothing to those who do not ask. The superiority of 
His Lover lies, therefore, in the fact that he, being fully 
conscious of this nature of His, easily secures Dis- 
passion. Knowledge and His Supreme Love, for which 
only he always prays Him as follows — 

O Merciful Lord !, let me never think of sense- 
objects, let me always have a longing for Thee ; be 
pleased to destroy all my desires, and favour me with 
the Supreme Love of Thy Lotus Feet alone.” 


Ataii iye shariragrami / jo sharirabhavantei) upashami / to adhiyajnu ga 
Mi / Pandukumara // Jndneshvari. 

Yajnovaivisbnuriti Shruti / jaya yajnarupaten Maja gati / to Mi adhi- 
yajnu jana sarvarthi / Vasudeva mhanati to Mi jrma // Chitsaddnandalakaru 

Adhiyajna pana hunja chhun, etale yajna chhe te Vishnu arthat sarva- 
vyapi Brahma chhe. — Dvivedi, 

1 Of, Oauravitan eka Arjuna / gauravile sakala bhaktajana / kiQ 
prasanna Mi Bhavabhanjana / tumhan bhaktanchiya hridayanta // Kalatan 
adhiyajna shabdartha / kalela he prasannata yathartha / yajna mhanaje 
homila padartha / agnicha hoya agninta // Janela kalpavrikshapanen / ani 
magela tyasi kaya unen / bhakta shreshtha ya gunen / kin janona bhakti 
Tyachicha Tyaten magati // Deva 1 nako vishaya vasana / godi Tuzicha lago 
mana / todi sakalahi kamana / de bhakticha Tuziya payanchi // Je aise magati 
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The seventh and last question, which refers to 
Saguna Mukti (the Freedom enjoyed by the worshippers 
of the Personal God), belongs to Eschatology and is 
discussed at full length in the Third Part. Shri Krishna, 
therefore, gives to it only a brief reply here, by saying 
that whoever at the end of his life [yah antakdle\ with 
his thoughts intent upon the Personal God alone 
{Mdmeva smaran), leaves the dead body {muktvdkalevaram 
praydti), passes over to His being {sa Madbhdvafn ydti), i,e,, 
assumes His form^. When Arjuna heard this, he enter- 
tained a doubt^ that he might obtain Nirguna Mukti, as 
he believed himself to be the Impersonal Brahma, which 
he had by this time fully realized. The Blessed Lord, 
therefore, clears his doubt by saying emphatically that 
what He has said about his assuming the form of the 
Personal God is a doubtless fact {ndstyatra sanshayah), 
as the Svarupatd^ (the form of the Personal God), which 
the Wise Lover {Jndni Bhakta) assumes, is only the result 
of the remembrance of the Personal God at the hour of 
death. This meaning of Madbhdvam ( form of the 
Personal God) is confirmed in the next verse. 


abhijna / tyafisi taisenchi de Kalpavriksha Sarvajna / Jyachya dehin aisa 
adhiyajna / dehabhritauvara mhanaven tyateiichi // YatJulrthadipiM. 

1 Of, Yada pashyanpashyate rukmavarnam kartaramisham purusham 
Brahmayonim / tada vidvan punya pape yidhuya niranjanah paramam 
samyamupaiti divyara // Shi*uti, 

2 Cf, Kiiikalalen jen nirguna / teii nirgunachi apana / ya varuni 
nirgunapana / Mi bahuteka mokshin pavena // Ha tyacha sanshaya / duri 
hoya aisa nischaya / dakhavi kin yethen nahin sanshaya / Mazya bhayatehchi 
payato // Tyasa henchi karana / kin deha soditrm saguna murti smarana / 
mhanuni Mi jo sakara saguna j tya Mateu smarata deha sodayd // Yathdrtha-^ 
dipiM, 

3 Of, Atah Madbhaya mhanatan syarupata / hachi kah artba tattyatan j 
tari pudhilya shlokih Ananta j bhava shabdartha bolaneh ase hachi // 
Tathdrthadipikci^ 
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^ 5T5«fn^ 

^ tT ^ ilf flr ^T 3^iwwf%?r: II % II 
** Also* whichever form he remembers when he 
abandons the body at last» to that alone he goes, 
O Kaunteya (Son of Kunti)!, having ever been 
fashioned to its like.** 

The eternal Law^ of Nature, which causes the 
creation, preservation and dissolution of the Universe, 
which fetters the Individual Souls with births and deaths 
by the actions they perform with worldly motives, and 
which liberates them by the Knowledge of the Self 
secured by the offering of disinterested work to the 
Personal God, also forces them to assume^, unmistak- 
ably (tarn tamevaiti), the form which they bear in mind 
(yam yam vdpi smaran hhdvam) when they finally leave 
this body {tyajatyante kalevaram). “The thought pre- 
dominant in this supreme moment of human life'', says 
Baba Premananda Bharati, “ decides the destination of 
the human soul encased in the astral body when it 
leaves its physical home. If we think of nothing but 
of Krishna at this moment we go to Krishna and live in 
His Abode, Goloka, the Abode of Absolute Love. If 

Anta kalin Bhagavantaien dhyataii / Bhaga^atprapti hotase tat- 
tvat^ I heuchi dridha karavaya sarvatha / bolati purata abhipraYO // OMt- 
saddnandalahari. 

1 Cf. Brahmin anadi srishti / achuka hoya taisba kiti eka ya goshti / 
achuka hoticha loka kashti / vyartha hoti kin kail aisen mhanoni // Bandba 
ton jon ajn^na / moksha tevhan jevhau jnana / karma phalarupen kari 
bandhana / Ishvarin arpitan ten chuke // Sbrishti sthiti safihara / prapancha 
ha varanvara / Brahmin hoto he prakara / na modati modilyahi // Taiseii hen 
hi na mode / kill antin smarana jen jen ghade / rupa teii ten chi jode / 
prav^ha hahi anadi // YathdrthadipiM, 

2 Cy, Mhanauni iya parin Maten / antakalin janata sailte / je mekaliti 
dehaten / te Mi chi honti // Yarhavin tarhih sadharana / urin adalaleyan 
marana / jo athavu dhari anta&hkarna / tenchi hoije // Jmneshmri, 
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we think of Christ we go- to Christ in His Father^s 
Kingdom of Heaven. If we are filled with the con- 
ception of Nirvana — extinction of all individuality — we 
go to Nirvana. If we desire for higher life above the 
earth we go to the higher spheres. But if our earthly 
attachments, having their influence on our thoughts at 
that moment, fill us with regret for being taken away 
from them or make us desire for earthly life, we return 
to earth-life again, but not necessarily to a joyful or 
comfortable life. A life of worldly joy and comfort is 
due to good Karma and self-denial in some previous 
existence. A life of sorrow and hardship is due to bad 
Karma. Intensely wicked actions, in the same manner, 
are punished by a term of suffering tortures in 
Purgatory.^’ Here a doubt arises, that under this rule, 
if the Worshipper of the Personal God, like i(\.rjuna, 
accidentally remembers, at the time of death, the Im- 
personal Brahma which he has already realized, he 
obtains Nirguna Salvation which he does not want. In 
the same way, if the worshipper of one of the Lower 
Gods happens to think of another one at that critical 
moment, he goes to him who is not his object of worship* 
This is indeed anomalous 1 The Kind Master, therefore, 
solves the difficulty by saying that the machinery is 
such that everybody is sure^ to remember that only, at 
the end of his life, with which his mind is fully occupied 


Devatantara kan anya vishaya paddrtha / smaroni kalevara jo tyajita / 
to chintiliyil padarthateiichi pavata / jana nischita Dhanurdhara // Ohit* 
saddnandalahari, 

1 Of, Aga I tenchi athave dehavas^nin / kin sada tyachyd bhavaneri 
karuni / chitta rangela divasa rajanin / bhalaten na atbave te vele // 
YathdrthadijpiM, 

Tari jitena avasaren / jen avadauni jivia ure / ten chi maranachiye 
mere / phara hofi lUge // Jndimhvari, 
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day and night {sadd tadbhdva bhdvitdh). Thus^, the 
Worshippers of the Impersonal God obtain Nirguna 
Mukti, those of the Personal God secure Saguna Mukti 
and those of the Lower Gods go to the very same 
divinity they propitiate. Nay, the fate of King Bharata, 
who had to become a deer, proves that the Souls are 
in danger of assuming any form whatever for which 
they have excessive attachment. Shri Krishna, there- 
fore, in the next verse, asks Arjuna, who has now 
realized the Self, to become the Lover of the Personal 
God by remembering Him always, so that he may attain 
to His Estate as soon as he puts off the flesh. 

^ I 
IIV9II 

** Therefore, at all times remember Me and fight* 
When your Mind and Reason are infused in Me, 
you will surely come to none but Me.’* 

We are not likely to think of anything unless we 
love it, and we cannot attain to what we want unless 
we remember it in the hour of death. Arjuna is, there- 
fore, asked here to remember^ always the Personal God 
with Love {tasfndt sarveshu kdleshii Mdm anusmard)^ if he 

Vijatiya jarhi harina dbyatan / Bharatasi jana jali tadrupata / aisiu 
udaharaneii bolatan / vistaru grantha hoya ati // Chitsaclanandalahari, 

Je manasa je je bhavana upara atyanta dsakta hoya, jena dhyanamarl 
gali jaya, teja bhavarupa te thai Jaya chhe, ne teaeja te ptoe chhe.— 
Dvivedi, 

Sarva janmabhara ekacha bhavanenta mana ranguna gelya kherija 
antakalachya yatanefita ticha bhavand. honen shaky a nahiii. — Gitdrahasya, 

1 Of. Yathakraturasmilloke purusho bhavati tathetah pretya bhavati — 
Chha. 3. 14. 1. 

Yachchittastenaisha pranamayati prahastejasa yuktah // sahdtman^ 
yathd sankalpitam lokam nayafci // Prashna. 3. 10, 

2 Of. Smaranasa karana priti / jyachi priti tyachi smriti / smriti jyachi 
antiii gati / techi tyala // Yathdrthadijiiltd^ 
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wished to assume His form. Now, of all the nine 
modes! of Love, remembrance {Smaranam) is regarded 
as the most important, because, all the rest, such as 
hearing (Shravanatn), singing of the Glory of God 
{Kirtanam) and others, depend entirely upon it. Besides, 
of all of them, it alone can be practised at any time 
and under any circumstances. It enables one, even 
when the mind is occupied with worldly matters through 
Prarabdha, to think of God as soon as it is free^. This 
is the force of ‘ Sarveshii kdleshu' (at all times). When 
Arjuna heard this advice, therefore, he began to look 
with delight at the sweet face of Shri Krishna and he 
realized both Nirguna and Saguna Brahma in Him, 
just as one realizes water in ice. For, as the fluidity 
and softness of water is itself the solidity and hardness 
of ice, so is Brahma itself the Shuddha Sattva, of which 
the different limbs of the Blessed Lord are formed in 
His incarnations. The Knowledge of the Impersonal 
Brahma is, however, essential for such remembrance 
of the Personal God, which, in due course, enables the 
Pure Reason of the Wise Lover to assume the form of 
the Saguna Brahma even when the body is alive, so 

r\ 

Ani maranin jeya jen atbave / to tiycchi gatiteii tavan pave / mhanuni 
sada smaraveii / Matefi tuvan // Dolaii jen pahaven / krmin hana aikaven / 
manin jeii bhavanven / bolaven jen // Ten autu bahiri aghaven / Michi 
karuni ghaiaven / maga sarvin kalin svabhaven / Michi aheh // Jn/ineshvaru 

Yaya karanastava jana / antih Mazen hoavayS, smarana / purvin 
earvdhi kalache thaiii puma / Maren karuna bhaj^veii Maten // Ohitsada- 
nandalaharu 

1 Of, Shravanam kirtanam Vishnoh smaranam padasevanam | archanam 
vandanam dasyam sakbyam atmanivedanam // 

2 Of, Even when rest is wanted by the mind, it need not be quite 
empty ; in the words of the Master : “ Keep good thoughts always in the 
back ground of it, ready to come forward the moment it is free .” — Edmaiion 
as Service hy J, KrishnamuHU 
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that, at the time of the dissolution of the flesh, it is 
ready, like the imaged in the crucible, when the wax 
melts away, to proceed straight to the Anidi Vaikuntha 
(Supreme Abode of Vishnu). Arjuna is overjoyed, but 
he is not yet aware of the irresistible force of Prarabdha^ 
(Karma ripe for enjoyment), which must be exhausted 
by enjoyment only, and which Shri Krishna wishes to 
explain to him at the end of the Gita ( Svdbhdvajena 
Kaunteya nihaddhah svena karmand — XVIII» 6d). For the 
present, therefore. He refers to it only indirectly by 
asking him also to fight (yuddhyacha). Though Arjuna 
was now a perfectly obedient disciple, yet, he was 
reluctant to engage in battle, just as a newly married 
Hindu girl is when she has to go to the house of her 
mother-in-law, for fear of missing the Love of re- 
membrance. The Compassionate Master perceives 
this feeling and assqres him that, even if he were 
to fight, as he must, he would doubtlessly come to 
Him, provided he devotes his Mind and Reason to 
Him {Mayyarpita mano buddhir Mdmevaishyasyasaih 
shayam)* The object^ in using here both the words 
Mind and Reason is that, when the Mind is 
engaged in fight, it is apt to forget the determination 
of the Reason, whether it be success in war, duty, 
heaven or Love of God, but it is sure to concentrate 
itself in it ultimately when it is disengaged and free. 

1 Cf. Krishnakade pahata ase / nirguna saguna bhinna na dise / 
suvarna vauchuni keiivi gavase / drishtisa murti sony^chi // Jnaniyachefi 
emarana / nirguneiichi saguna murti sphurana / atma nirguna antahkarana / 
deha Jitancba pave sagunata // Jale mena ote rasa / ayati murtt padatan 
musa / deha padatan manasa / Bhagavadrupa karanenchi nalage /| 
Yathdrthadipikd, 

2 Cf, Prarabdha karmanam bhogadeva kshayah — Shruti, 

3 Of, Evancha nischaya potin / mana phironi ye tethen shevatifi / 
mana buddhi doni ya eathin / yethefi bqle Shri Krishna // Tathdrthadipikd, 
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This remembrance of God {Smaranam), which is nothing 
but the constant practice (Abhydsd) of the Knowledge 
Arjuna has already acquired, as well as the wonderful 
result it produces, are described in the next two 
verses. 


!TTfWT%5n I 

ii <i ii 

cnro; li ^ ll 


** He who always meditates on the Supreme Divine 
Beingt O Partha (Son of Pritha)!, with a mind 
attuned by constant practice and wandering no* 
where else, goes to Him. He bears Him in mind 
as the H.ll*wise, Primeval Ruler, minuter than the 
minutest, the stay of all, past conception of form, 
refulgent as the sun and transcending darkness.’’ 


Arjuna, as Bhakta, has been asked^ in the first 
verse, to render his mind (chetasd) perfectly familiar 
with the nature of the Self he has realized by constant 
practice {jabhydsayoga yuktena) and, without allowing it 
to wander anywhere {ndnyagdmina^), to imagine {anuchin^ 
tayan) thereby the Supreme Divine Being {paramam 
purusham divyarn) of Shuddha Sattva, so that he may go 
to Him (ya/0 in the Anadi Vaikuntha after the death 


1 Cf, Jnani ani Saguna bhakta / tyaneu tya abhyasayogen yukta / cbitta 
karaven jeu anurakta ! Saguna dhyana yogifi // Kin chitta abhyaea yogen 
karuni / yukta mhanaje chitsvarupa smaroni / divya parama purusha 
kalpuni / dhyava chitten aishiya // AiBehchi karitaii chintana / jo deha sodi 
kari gamana / to pave taya jo Kamalauayana / parama purusha divya Vai- 
kunthanatha jj yathart/iadipikd. 

2 Cf, Teh chitta chidatma sphurti soduni / anyatra na jaya aisen 
karuni / tya chidatma sphurtisa gheuui j dhyaveh parama puzusha 
Sagunateh / / YathdrthadlpxM, 
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of his physical body. In the second verse, the Blessed 
Lord gives His glorious attributes^, which He deems it 
necessary for Arjuna to remember {anusmaref^ in order 
to be able to attain to Him. The first and most im- 
portant of them is that He is Omniscient (kavim^). His 
Knowledge, however, is natural and not derived from 
anyone else {Svdhhdviki jndna hala kriydcha-Shruti), and 
it is He Who gave it first to Brahma (Yo Brahmdnam 
vidadhdti purvamShmti). How would the world other- 
wise have been saved? He is also to be known as 
Ancient { purdnam^) and Ordainer of things (anushd’- 
sitdram^) Who judges every one by his actions. Again, 
just as the reflection of the sun appears to be small or 
large according to the vehicle of the waters in which he 
reflects himself, so does the reflection of the Personal 
God appear subtlest or grossest according to the vehicle 
of the bodies of the Individual Souls and, as the Up- 
holder of the Universe, He is the greatest of all beings 
( Anoraniydn mahato mahiydndimd guhdydm nihilosya 
jantoh — Shriiti). This idea of His smallness and large- 

1 Cf. Tyuchii samajoni mabima / jo smare tya rurushottama / tochi 
pave tya Sarvottamii / tari mabima smare to ya riti // Yathdrthadi^iM, 

Je divya puruebane eva yogi parae chbe te divya purusbanuil svarupa 
have samajave chbe. — Dvivedi, 

2 Of, Jnaniyacben smarana / nirguneucbi saguua murti sphurana / 
atmd nirguna, antabkarana / deha jit ancha pave sagunata // Tathdrthadipihu 

3 Of, Kin to kavi mhanaje jnani / jnani mbanava sarvajna mhanoni— 
YathdrthadipiM, 

Sarva jaaa pan jn^narasbi j kavi sarvansbi tyaten mbanije — 0/ii(- 
mddnandalahari, 

4 Of, Jen gagandbuni \\x\iQu-^JndneshvarU 

Parana etale anadi — Dvivedi, 

5 Of, Karm^nurupa sbasana kari / to anusbiisitd cbaracharin / karma* 
sakshitva asela tari / anusbdsita mbanava // YathdrthadipiM, 

Ani sarva jagacbe niyanteSl / svasatte karuni sbasana karteA*— 

OhitsaddmndadahaH* 

7 
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ness is expressed^ by the words ' more subtle than atom’ 
ianoraniydn) and ‘the support of all ’ (sarvasya dhdtdram) 
respectively. Lastly, it is not to be forgotten that His 
form is unimaginable^ {achintya rupam), because He is 
Infinite, His colour is that of the sun’s burning gold 
{ddityc^ varnam) and His body is of Shuddha Sattva 
(tamasah^ parastdt), unlike the bodies of animate and 
inanimate objects, which are made of Tamas. After 
Self-realization, those who worship the Personal God in 
this way {Bhakti Yoga), obtain Saguna Mukti, and those 
who worship the Impersonal Brahma (Jndna Yoga), 
secure Nirguna Mukti {Na tasya prdnd utkrdmanti ihaiva 
sa viliyate — Shniti.) Those^, however, who neglect both 

1 Of, Deha lahana jitaka / jiva tyafita bhoktahi titaka / pratibimba 
rupeii Deva eka / lahana tborapana tadanurupa // Brahmanda sarvahta 
thora / ten chaturmukha Brahmayachcu sharira / ya Brahmanda kotisa 
^dhara / to dhatd sarvilncba // Anuhuni anutva hen sukshmatva / ani 
garvtlncha dhata hen mahatva / kin jivatva ani jadatva / donhi tocha aiseh 
jo smare // YathdHhadipika, 

2 Cf. Ane koi pana rite varnavi shakAya nahi eva manovagagochara 
achintya rupavAla . — DvivedL 

To svayeh Ananta mhanoni / achintyarupen to sm&TQ^Taifidrtha- 
dvpiM. 

3 Of, Shruti mbane ^ Rukmavarna * / rukmavama mhanaje suvarna / 
Gita mhane ‘ Adityavarna ’ / bala surya suvarna donhi sarakhe // Jari 
sajala meghanila / tari svaprakasba jaisa indranila / varna koni tari ho 
prAnjala / prakashayukta tejasvi rupa ten // Tathdrthadipikd. 

Divi surya sahasrasya — B, G, XL 12, 

4 Of, Evam sthavara jangama / deha titakehi tama / taisa navhe sakara 
Puruehottama / deha tama parata tyacha mhanAva // Aditya varna ani 
tarn A parata / deha Ishvaracha smare kin jo dhata / lilavigraha tochi 
tattvatA / svechchha kalpita mhanoni // TathdrthadipiM, 

5 Cf, Koni jnana pAvale / ani hatayogAkade lagale / saguna nirguna 
donhi t Akile / jihin abhyAsa // Tyasahi moksha pari / sAvadhana deha soditi 
jari / Brahmayasaha tehi bari / pAvati mukti nirguna // Hen chaun shloken 
karuni / Shri Krishna bolela ethuni / jo ananta Veda mathuni / he GitA 
upadeshito // YathdrthadipiM, 
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of these modes of Worship and follow Hatha Yoga, 
attain to Freedom {Moksha) with Brahm^. Their course 
is described in the next four verses. 

g'hncftnt i 

sT^igiRr sr^ II ll 

JiHT f ^ i 

^?3^jWn?JT5r: mounf^r ^PT«nTain!^ii Kr ii 

sT^ 5^g Tg TTnT g ^m«t. i 
m JRT^ ^ ’TW «T]^?(.II K\ II 

'* At the time of departure (from the world), with 
unswerving mind and trustful piety, by the power 
of Yoga drawing together bis life>breath betwixt 
the brows, he goes to that Transcendent Divine 
Being. Of that goal, which those who know the 
Vedas declare to be Imperishable, which is merged 
in by the aspirants freed from all desires, the 
longing for which leads to the life of the Brahma* 
chSrins, I will speak to you by the mode of the 
control of life«breaths. Whoso, all the gates closed, 
the mind confined within the heart, the life*breath 
held in the head fixed in Yogic concentration, 
repeating the single syllable Om — the Brahma^ — 
remembering Me, goes forth abandoning the body, 
he reaches the highest goal.’* 

In the first verse, it is said that the Jnani Hatha 
Yogi, at the time of his death {praydna kale), having a 
steady mind {ynanasdchalend) and love- of the happy end 

1 Cf, Omtatsaditi nirdesho Brahmanastrividhah smritah — 
XVIT.23. 

2 Of. Ho apanaten sadgati / he je apali priti / techi bhakti aise riti / 
bhaktine yukta tedhavan // TatMrthadi^kiu 
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that is in store for him {bhaktyd yukto), by the power of 
Yoga (yogabalena) drawing the life-breath through the 
fivei wheels of the five principal elements, concentrating 
it in the sixth called the Ajnd Chakra, between the brows 
( bhruvormadhye prdnamdveshya samyak ), goes to that 
Supreme Divine Soul {param purusham upaiii divyam), 
Who is the Impersonal^ God. In the second verse, 
when Shri Krishna says that He tells (pravakshye) how, 
by the control of life-breath {sangrahena?), that same 
goal (tattepadam) is reached, which is declared im- 
perishable (yadaksharam vadanti^) by the Veda-knowers 
{vedavido), which is entered by disinterested^' strivers and 
passion-free renouncers (vishanii yadyatayo vitardgdh) and 
wishing for which people pursue, in the house of the 
preceptor, the mode of life of the Brahmacharins 
(yadichchhanto brahmacharyam charanti), wtiose principal 
characteristic is the vow of continence, He means® that 

1 Of» Yogabala mhanataii yavaruni / pdncha chakren panchabhuten 
bheduni / prani^ ajna chakrasa ne mbanoni / suchavi yogamargatefi // 
Yatharthadipiha . 

Dofihin bhruvomadhyen ajna chakra ase / taya maji prana sthapije 
^2ixy^'^^\ien—‘Ohit8ad(ina7idalahari, 

The five wheels are Muladhara in the organ of excretions, Shatdala in 
the organ of secretion, Manipura in the navel, Anahata in the heart and 
Vishuddha in the throat partaking the nature of the earth, water, fire, air 
and space respectively. 

2 Of. To kevala - parabrahma /jeyS. parama purusha aisen narca — 
JndneihvarU 

3 Of Sangraha mhanije sangrahana / mhanije avar^ve prana / prana- 
yama kramen grahana / karanen prdnancheil // YathdrtkadijpiM. 

4 Of, Mhanauni vedavida nara / jcy^ten ruhanati akshara j jen 
prakritisi para / pafamatma svarupa // Jmneshvari, 

5 Of, Yati sanyasi athava kanhin / kamya na kari yati ais^ hi bolild— 
Yathdrthadipihd, 

Atiyatnashila nispriha yati — OhUiadmandalaharl, 

6 Of, Te sadyah anaydsen mukti pavati / ha ayaseiL pdve Brahmalokd- 
piati / ha bhava ddvi saatdnchd pati J itaraten varnitan // YcUAdrthadijnM, 
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the Hatha Yogi secures, with the greatest difficulty and 
after a very long time, what the Vedists, the Yati and 
the Brahmacharins obtain easily and immediately. In 
the thirdi verse, we are told how the Yogi takes the 
life-breath to the brows and what he does afterwards. 
He confines the mind within the heart ( mano hridi 
nirudhyd), that is, makes the mind cease to work 
by thinking of nothing, stops all the nine^ passages 
( sarva dvdrdni sanyamya ) and concentrates the life- 
breath between the brows. Then, raising^ up the 
life-breath to the head ( murdhnyddhdydtmanah prdnam ), 
he adheres to yogic concentration ( dsthito yoga dhdra- 
ndm ). The object^ of doing this, which is to 
abandon his body and escape ( yah praydti tyajan deham ) 
to the Brahmaloka through the tenth aperture in the 
crown of the head, called Brahmarandhra, that can be 
observed over the palate in childhood, as the skin which 
covers it is then very delicate, and to secure Freedom^^ 
{saydti paramdm gatim) there with Brahmadeva, is stated 
in the second half of the fourth verse. In the first half of 


1 Bhoiivayaii paryauta netan pabileii / yogabala kaisen karaneu 
lagalen / ani bhouvayaii paryanta neuni k%a kelen / heu bolatase ya 
shloken // Yatharthad\yiM, 

2 Eyes, ears, nostrils, mouth and the two for excretion, 

3 Of, Bhrumadhyapasuni varuta nei — Ohitsaddnandalahai'i, 

4 Of. Mastakin theuni apaly^ prana / anushthi aisi yogadharana / 
brahmarandhra bhedavayachya khuna / suchavi yethen // Kin navahi dvare 
kondi / konditi jaisha jalachya sandi / ten jala jevhah phugara mandi | 
nirbala sthahn phodi paliteii // Taisen dashama dvarin / charma matra 
asateh shiriu / jeh balapanin taluvari / spashta randhra zankaleh disjiten // 
Mastakin kondatan prana / balen jevh0.n kari uthana / bhediini ten kari 
pray4na / Satyalokaten // Yatharthadij^ikd, 

5 Of To Satylokasa jato / tethen dhyana yogateu dridha karito / inaga 
Brahma chaturmukha jevhah m'ukti pavato / hahi mukti pavato tevhah // 
YathdrthadiyiM, 
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it, however, the omission^, in the description of the 
Pr4nayama Yajna in the fourth Chapter, of the re- 
membrance of God which ought to follow the purification 
of mind caused by the control of life-breaths, is supplied 
when it is said that He should be remembered by ringing 
forth, within, the word which is the one-syllabled 

Brahma {Omityekdksharam Brahma vydharan Mdmanu- 
smaran). Just as the Shuddha Sattva Maya, the Higher 
Nature, manifested itself first in Brahma and then the 
world of the three qualities, the Lower Nature, so did 
the sacred syllable Om (Pranava) appear first, and then 
all the words and languages in the Universe. Here, we 
are taught® that the Names of God are as important as 
His Incarnations are. We are told in the preface to 
the works of Swami Rama Tirtha that he was constantly 
humming 'Om' when not employed in talking, writing or 
readings By calling 'Om^ as one-syllabled Brahma, the 


1 Of, Ha prakdra Arjunateii / chaturthadhyayiii Ananteii / 
sangatan vividha yajnateu / pranayama yajna sangitala // Prandyama ati 
pavana / prathama ya yogasa sMhana / prana sanyameu shuddha maua / 
ani pranavdvrittinen smaraua Dayacheu // Heii yoga sadhana prathama / 
yethen bolila nahiii Purushottama j mhanuni pranasanyama / svasmarana- 
rupa purvardheh bolato ya ahlokin // Yatharthadijfikd, 

2 cy. Omiti Brahma // Omitidamsarvam // Omiti brahmanah 

prayakshannaha Brahmopapnayaniti // Brahmaivopapnoti // i,e.f Om hen 

Brahma ahe. Hen sarya (yishva) Om ahe Om asa adhyayaualii 

arambha karanar^ Brabmana “ mala Brahmachi prapti hovo ” asen mhanato 
(tyapramanefi) tyala Brahmachi prapti hote. — Taitt, 7. 8, 

Taisen Om hen smaroii sare / ani tethachi pranu pure — Jndneshvari, 

3 Gf, Ayatararupin adhikapana/ ani namapanih una apana / aisen 
Veda athava smriti purana / konicha na mhane // Mhanuni ugenchi akshara 
Brahma / yadoni mhane ekakshara Brahma / syanSma mahimd Purushot- 
tama / ekakshara Brahma mhanatan suchayi // Kin Onkdrin ekaohi akshara / 
mhanoni heii Brahma ekakshara / tevhah Krishna nama dyyakshara / 
Brahmarupa tenhi aisen suchavi // Yathdrthadipihd, 

Uddhritasi varahena Krishnena shatabahund — Shruti, 
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singing of the other Names of God too, sanctioned^ by 
the Shrutis, Smritis and Puranas, is suggested. Thus, 
Hari and Krishna are dissyllabled Brahma^, Ananta and 
Keshava are trisyllabled Brahma, Narayana and 
Vasudeva are four-syllabled Brahma, and so on. What 
the Yogi does in Brahmaloka^ and how, after a very 
long period of severe disappointment and restlessness, 
he obtains final liberation with Brahmadeva, is described 
later on in this Chapter. In the next verse, Shri 
Krishna hastens to tell us that He is, however, very 
easy to His Lovers. 

^ JtT fJtr^r^r; i 

cTwrt ii ii 

** To the Lover* who is always attuned with Me* O 
P&rtha ( Son of Prithd ) !* and who* with a mind 
ever intent upon the spirit alone* remembers Me 
unceasingly* I am easy of access/* 

Here the word ‘ ananya ’ means^ ‘ spirit ^ as opposed 
to ‘ matter * which is ‘ anya \ He who, therefore, always 
sees the spirit or the Self in matter and the Universe as 

1 Of. Parantu Vediil puranin / prasiddha jya jya nameii Chakrapani / 
ten tenchi akahara Brahma, lokavani / nameh vado tin aisin mhanuni na 
mhanave // Yathdrthadlpikd. 

Yani namani gun^ni vikhyatani mahatnoanah / rishibhih parigitani 
tani vakshyami bhutaye // Mahdhhdrata. 

2 Of. Bahu changaleh nama ya Raghavacheh / ati sajiren aval pa sopen 
phuk^chen // Kari mula nirmula ghetln bhavacheh / jivS, manava hencbi 
kaivalya sacheh // Rdmaddsa Swdmi. 

Tukd mhane nama / chaitanya nijadhama, 

3 Of To Satyalokasa jato / tetheii dhyana yogaten dridha karito / maga 
Brahm4 chaturmukha jevhah mukti pavato J mukti pavato hahi teyhan // 
Yathdrthadipilid. 

To devayana margen Brahmaloka jatu / tethuui bhogantin Matechin 
pavatu— ChUiaddnandalahari. 

4 Of. Aga jadabhaga titak4 anya / aoya navhe atma chaitanya / tath^pi 
jad^ tarangin dhanya./ tya chitsamudraten dekhati // Yathdrthadi^ikd^ 
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the form of the Personal God, is ‘ ananyachetahS satatam\ 
When such an Anvaya Yogi, who, every moment, 
realizes everything to be Brahma \niiyay%iMasya yoginah^)^ 
also remembers God every single day without inter- 
ruption {Mam smarati^ nityashah) by following the 
different modes of Worship, such as hearing, &c,f 
there is no wonder that He is not for him far to seek 
{tasydham sulabhah^), i,e., the Lover enjoys Living- 
Freedom. But, as the body, which is the seat of all 
misery, must remain alive until the Prarabdha is 
exhausted, Shri Krishna says, in the next verse, that, 
at its dissolution, he is freed from all pain, as he does 
not take re-birth after he has reached Him. 

qw iRTTJ II II 

The high-souled ones, having attained to Me, fail 
not back to birth, which is the place of pain, 
transient $ they have (also) achieved the highest 
perfection.’* 


1 Of, Mhanaje vishva Bhagavadrupen / lakshito anauya cbitsvarupeii / 
ya anubhavachya pratapeii / ananya chitta satata sarva kdlin // Ananya 
chitta satata / mhanaje sarvada ananyachitta— 

2 Of, Ha nifcyayukta yogiii / chitta nitya chaitanya sanyogin / ani 
Matcn smare ya lagiil / ty^sa Mi sulabha atyauta // YatharthadipiM, 

3 Of, Ani nitya pratidinin / dhyanin shravanin kirtaniii / nityashah 
smare Mdten mhanoni / sqchavi bh^va // Yathdrthadiyihd, 

Satata mhanaje nirantara jana / nityashah yeneii y^vajjiva bhajana — 
Ohitsaddnandalahari, 

4 Of, Aisa yogi nityayukta / ^ni Saguna bhajanen karnhi bhakta / to 

deha asatanchi mukte / jevhan sulabha Bhagavanta aisa // Parantu 
prarabdha ch^ deha / sakala duhkh^cheS griha / ashashvata padanara 
nihsandeha / karmaphala purvila bhogavi // k^raneh apanaten / 

pavaliyfivari tayatefi / punh^ ya duhkharupa karma lok^ten / yenenchi na 
ghade mhanatase ya shlokin // YathdHhadijpikd, 




105 


Here, both the Jnani Bhaktas and the Nirgun- 
opasakas are called high-souled {mahdtmd?tah), and their 
end is contrasted with that of the Jnani Hatha Yogis, 
who leave off the Worship of the Impersonal as well 
as the Personal God. The Worshipper of the Personal 
God goes (Mdmupetya^) to the Anadi Vaikuntha (the 
Supreme Abode of Vishnu) to enjoy His Eternal 
Companionship, and that of the Impersonal God merges 
in the Impersonal Brahma {samsiddinm paramdm gatdh)^ 
Both of them no more descend into re-birth (punarjanma 
ndpniivanti), which is a transient state {ashdshvatam) and 
a home of woes {duhkhdlayam)> Who is not familiar with 
the transitoriness of human life and its miseries ? In the 
next verse, Shri Krishna says that the worshippers^ of 
other Gods also go to the higher worlds, but they cannot 
avoid re-birth. 

II II 

** All worlds, including Brahma’s even, roll back 
again. But, O Kaunteya (Son of Kunti) !, he who 
attains to Me, tastes birth no more.” 

The force of the first half of the verse is that, in 
spite of the numerous and laborious deeds of merit, 

1 Of, *Upa’ shabcleii samipa ais^ artha / ddvuui saguna moksha 
bh^vartha / yethen davi samartha / nirgnna moksha charaniu chauthiya // 
Samipya sarupya salokya gati / *up.V shabdeu suchavi Shripati / Shri 
Vaikuntha ani Vaikuuthacha pati j donhi eka // ‘Upa’ shabden aisen 
suchavuni / *8amsiddhim paramam gatah ’ yavaruni / nirguna kaivalya 
moksha boloni / punarjanma nAhin mhanuni bolato // Tathdrthadipikd, 

2 Cf, Ani itara devatopasaka J tya tya devanchecha pavati loka / 
parantu na chuke punarjanma shoka / prasangen henchi suchavi ya shlokin // 
YathdrthadijnhCi, 

Brahmalokathi mandine te a mrityuloka paryantana sarva loka pnnah 
janma marana pamava vMa chhe, — Dvivedi* 
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which the worshippers of the various Lower Gods have 
to perform for securing seats in the higher worlds up to 
Brahmaloka {dbrahmabhuvandlloMh)^ they are all 
temporary, for, the Souls concerned have to take birth 
here again {punardvartino) after their merit has been 
exhausted^ When Arjuna heard this, he was afraid that 
the Cyclic Law was also applicable to the Anadi Vaikun- 
tha to which he wished to go. The Merciful Lord, 
therefore, removes his misapprehension by declaring, 
in the second half, that the Wise Lover, who is once 
admitted into His Supreme Abode (Mdmupetya is 
never re-born {punarjanma na vidyate). Now, the Souls 
who return from Brahmaloka are only those, who go 
there to enioy the fruits of their meritorious deeds, and 
not those Jnani Hatha Yogis, who stay there permanent- 
ly till the end of Brahma’s existence, when they obtain 
Freedom^ along with him. How can we call the latter, 
then, inferior to the Nirgunopasakas or Jnani Bhaktas 
( Wise Lovers ) The question is answered in the 
next verse. 

^fsrr: II II 

** They know Brahmins day, which lasts a thousand 
ages, and the night, which terminates after a 
thousand ages s (therefore) they are the persons 
who know day and night/’ 

1 df, Kshine puuye martyalokam vishauti, — B, G. IX. 21. 

2 Of. Je aise Madrupa hoti / techi tya lokatefi pavati / Vaikuntha 
apunar^vritti gati / ya lagin bolatoii Arjuna 1 // Yatharthadipika. 

Taddhama paramam Mama— -B. G. VIIL 2t. 

3 Cf. Punardvritti yasa naee / ani Brehmaydsaha mukti gavase / gati 
ton vaita na dise / hatayogiya jnaniyachi // Tevhafi jnani 4ni bhakta 
tyahuni / bare bahuta kaya mhanuni / hehi shanka yA shlokefi karuni / 
pariharito Shri Krishna \\TatMrthadipiM. 
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A human year is a day and night of the Gods. A 
certain^ number of such mortal years make up the four 
ages (Yu^as) Krita, Treta, Dvapara and Kali. This 
period is known as Malta Yxigd^. One thousand such 
Mahayugas ( quaternions of ages ) make up a day 
{sahasrayugaparyantam^ aharyat) and another thousand a 
night of Brahma {rdtrim yuga sahasrdm tdm), A day and 
a night of Brahma make up what is called a Kalpa^ and 
360 Kalpas make a year of Brahma. lOO years of Brahm^ 
make a MaJidkalpa^ at the end of which the body of 
Brahma dies and the Universe comes to an end. 
Although the Jnani'’ Hatha Yogis {te) do not come to 

Atan ethefi aisi vyavaetha ase / upasana kai*ani Brahmaloka p^vatl 
sarv^usheu / te tothenchi jnaiia paoni Brahmaya sarise / mukta sarvangheii 
hotati II CkiUacUinandalaharx, 

1 Cf, Brahmadevacha eka divasa mkanaje manushyAnchiu chara abja 
battisa koti varsheii botata ; va yasacha kalpa aseii hi nanva Abe. — Gita^ 
rahasya. 

2 Of. The Divine Cycle (Maba Yuga) of time can be likened to a fruit. 
Like the ripening and rottening of a fruit, the Divine Cycle developes and 
degenerates into rottenness. The Golden Age (Satya or Krita Yuga) is its 
ripening stage. At the end of that age, it is fully ripe. The Silver Age 
(Treta Yuga) is its overripe stage. The Copper Age (Dvapara Yuga) marks 
the stage of its rottenness and the Iron Age (Kali Yuga) is its fully rotten 
stage. At the end of the Iron Age, it is reduced to its seed out of which 
springs the sprout of the Golden Age. — 'Bkdratl. 

3 Of. Tari manushyanchya pramaneS karuna / yugachen ase ga pari- 
mAna / aisen chaturyuganche sahasra jaiia / tenchi dinamana Brahmayachen // 
Tevadbenohi ratrichen hi mana / tituken BrahmayAchen ahoratra puma / 
prati divashin Manu Indra chavada jana / hoti tetha ganana itaranchen kain // 
Ghitsaddnandalahari. 

4 Of. BrahmadevAchyA divasAsacha Kalpa aseu mhanatata.— ^ifd- 
rahasya. 

Amuka varshonA chAra yuga ganAya chhe, ne tevA sahasra yuga thaya 
tyAre eka kalpa thaya chhe, Ikotara chaturyugano manvantara thaya chhe, 
ne chauda manvantarano kalpa thaya chhe. — Dvivedi. 

6 Of. Evancha hatayoga gati | jnaniyAnsa magen vadalA Shripati/ 
^te’horAtra vido janAh ’ mhanuni maguti / te mhanuni tethefL purvokta 
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birth again, yet, they have to wait for Freedom {Moksha) 
in the Brahmaloka for such a long period ( Mahdkalpa ), 
counting the days and nights of Brahmi ( ahordtravido 
jandh), while the Nirgunopasakas and the Wise Lovers, 
who acquire Knowledge at the same time with them, 
secure Freedom immediately. Even the Yogabhrashta^, 
described at the end of the Sixth Chapter, is superior 
to the Jnani Hatha Yogis, because, if he falls from Yoga 
in one life, he has opportunities of attaining to per- 
fection in the next. Here, a doubt^ arose in the mind 
of Arjuna as to how they could know day and night in 
Brahmaloka without sunrise and sunset. Shri Krishna 
solves it in the next two verses. 

ii ii 

^ ^jcgrr i 

ii I*** ii 

** Prom tbe unmanifested all the manifested spring 
forth at the dawn of day ; at the fall of night they 
dissolve even In that called the unmanifested. 
This self«same assemblage of entitles* produced 
again and yet again* dissolves at nighWall and* O 
P&rtha (Son of Pritha) !* springs forth at dawn* 
without its will.*’ 


dakhavile // Jaii tyansa punardvritti nahiu / asati kalachijd chapetiydnta 
tehi / he vartahi nenati kanhin / sadya nirguna saguna moksha jyaiila // 
YathdrthadipiM, 

1 Of, Yogabhrashta magen bolila / to yahuni kotiguneG bhala / kifi 
eka janma jari apakva yayan gela / duearecha janmin to siddha // 
TathdrthadipiM, 

2 Of» Udaya asta surydchd nase | dina ratri janati te kaiae / mhanuni 
aiaeh Arjuna puse / ton syayefichi bolato ya ahlokin // YathdrthadipiM, 
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At the end of his day, when Brahma or Praj^pati 
goes to sleepi, all forms are dissolved and what remains 
is Nature {Prakriti). From it {avyaktdfi) which is devoid 
of name and form, the whole creation (vyaktayah sarvdh) 
streams forth when Brahma awakes from his sleep 
(prabhavantydhardgame), and the inhabitants of the 
Brahmaloka become conscious of the advent of his day. 
In the same way, when Brahm^ falls asleep and all the 
creation melts back {rdtrydgame^ praliyante) to the same 
Nature, named Avyakta (jtairaivdvyakta^ sanjnake), they 
know that night has come. This dissolution of forms 
is called Naimittika or incidental, as the substance of 
things is not then destroyed with the forms but remains 
as seed, which springs forth when the day of Brahma 
dawns. Thus, this same vast company of beings 
{bhutagrdma¥^ sa evdyam), produced repeatedly® {bhutvd 

1 Of, TayS Brahmay^cha dainandina pravartata / tayasi avyakta aistn 
mhanijata / tevhan ^karacha sarva laya hota / nidra pavata Frajapati If 
OhitsaddnandalaharL Also cf. B, G. IX, 7, 

Avyakta etale jene namarupadi vyakti nathi te arthat kalpante thajeli 
nidram^n padela Bvivedi, 

2 Cf, Xgt I Brahmayachya divasacha agama / hotaii sakalaS bhutancha 
ugama / prakritipasuni hotaii avagama / te janati tyachya divasacha // 
Yathdrthadij)iM^ 

Lit, The Unman ifested (Avyakta) representing Frajapati asleep, i, e.^ 
not activelyengaged in the act of creation.— Oaleh, 

3 Of, Tevhaii jivopadhi sakala / avyakta tattviii kevala /. tanmaya hoti 
jaiseii atatan jala / pratibimben bimbiii taiseh Brahmin jivansha // Srishti 
pralaya ais^ jagin / techi divasa ani ratri te yogi / janati mhanuni bolanen 
lagaten ya l%in / srishti ani pralaya ha // Yathdrthadipxkd, 

4 Of, Avyakta efcale nidrS-man padeU Brahmamah laya pame, bij^- 
vasthtoan rahe. — Bvivedi, 

6 Of, Bhutagr^ma etale vyakti matra, — Bvivedi, 

6 Cf, Suryachandramaeau dhata yatha purvamakalpayat — Shrvti, 

Sharadiyech^h praveshin / abhreh jirati akashin / maga grishmantin 
jaisifi / nigati pudutin // JmneshvarU 
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hhutvd) like the mirage^ appearing on the rays of the 
sun, expires at night {praliyate rdtrydgame) and reappears 
at dawn (prabhavatyahardgame). They are said to be 
helpless iavashah\ because they have no voice in the 
matter, their return being determined by their actions 
in former birth. This coming in and going out of 
things continues uninterruptedly until the final disso- 
lution (Mdhd pralaya) of the Universe takes place, 
when the Nature known as Avyakta Tattva also merges 
in Brahma. This is the death of Brahma. It is then 
only that the Jnani Hatha Yogis secure Emancipation. 
Hearing of this transitory condition of the worlds, 
Arjuna suspected that, as God was everything, He too 
might be subject to the same laws. Shri Krishna 
removes the suspicion in the next two^ verses. 

m ^ II II 

4 irr^ wj ii ii 

** But there is another entity unmanifested and 
eternal and distinct from that (unmanifested 
principle which becomes the ) manifested, which 
in the destroying of all other things, is not destroyed. 
It is called the Unmanifested, the Imperishable i 
they call it the Pinal Goal, which reached, none 
return. That is My Supreme Abode.’* 

1 Of, Jen kalachen mrigajala / tenchi ajichen hen kevala / taisa tochi 
ha bhutancha me!a / khela tyacha prakriticha // Teh mrigajala hota hota / 
akasm^t layateh ase pavata / upaje madbyanhakaliu nischita J avashya 
layateh pdve saydnhih // YathdrthadipiM, 

2 Cf, Aikoni ha udbhava laya / shankita jala Dhananjaya / kin saiTahi 
Bhagavanta advaya / tari kaya Hachi upajato nashato // Ais4 tyacha 
bhava \ j^nonihi DevMhideva / to puse ton svayameva | sahsbaya pariharito 
yd shlokih // Yathdrthadiyikd, 

Visa va ekavisa ehloka miluna eka Yakya ahe, — Gitdrahaiya^ 
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Here ^ bhdva^* means that^ which exists and 
*$andtana* means that which is eternal. These two 
are the characteristics of God He too is unmanifested 
{anyo*vyaktah)fh\x\, {tu) He is different from and higher than 
( parah ) that ( tasmdt ) Unmanifested Illusion {Gunamayt^ ) 
mentioned before which becomes the Manifested 
( vyaktdt ). The former may be compared to .gold and 
the latter to the power of gold to turn into ornaments, 
which cannot exist without it, and yet, which is not 
separate from it. This ( yah sa ) Avyakta (unmanifest- 
ed ), therefore, endures ( na vinashyati ) when all the 
creation has passed away ( sarveshu bhuteshu nashyatsu ), 
just as gold^ remains unchanged amidst the ever- 
changing forms of ornaments, unlike milk, which loses 
its identity as soon as it is turned into curds. It is, 
therefore, called in the Vedas^ and Shastras the 
Unmanifested and the Imperishable {avyakto*kshara 
ityuktah ). Now, there are as many goals as there are 
worlds, but this is said to be the highest goal (jtamdhuh 

1 Of, Aga 1 jo bbava luhanije satta / sanatana mbanije jyasa nityata / 
to avyakta jyala vyaktata | kadbificha nase // Sattabina avyakta / ten 
karyarapeu hoten vyakta / vyakta mhanaje nanakaren dise vibbakta / ten 
nashvara karyarupa tya avyakta tattvacheil jj Yalagin avyakta satta matra 
cbaitanya / ten sattabina avyakta tattvahuni anya / pari sattevanchuni 
sattabina shunya / kanhificha nase // TatJvdrthadijnkd, 

2 Cf. Dndhacben jalen dahin / dudhapana tevhan tyasa nahin / alankara 
hounibi kanhin / vikara naghade suvarnateii // Aisi chalatan yukti / 
suvarnin sanpade shakti / kirita kundaladi vyakti / vilasa karyarupen he 
tiche II Tehi mdya mhanavi aisi / kin suvarnanta na dise jaisi / nahin 
mhauavi tari kaisi / alankara srishti bote tivina // YathdrthadipiM, 

Also cf. J?. O. VIL 14. 

3 €ff. tari atatiye alankTirin / natalen kanaka ahe jiyaparin / tevi 
maratiye jivakarin / amara jen ahe // Jndneshvario, 

4 Of. Iti mhanije ya prakaren / avyakta akshara ya vicharen / to 
bolijeto nirdharen / vedih ani vedantin // Yatha/rthadiyihd^ * 
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paramdm^ gatim ) because, thither arriving, none ever 
returns^ {yam prdpya na nivartmte). It is itself 
Sdyujya Mukti (Freedom of the Worshippers of the 
Impersonal God). The other three stages of Mukti 
are Sdriipya, Sdmipya and Sdlokya, which consist in 
assuming the form of, living in proximity with, and 
residing in the heaven of the particular deity whom 
one worships. But they are not the ever-lasting seats 
of the Souls, as the worshippers have to return from 
them to this earth again. All these four stages, 
however, combine in the Saguna Mukti (the Freedom 
enjoyed by the Worshippers of the Personal God), 
to which the Blessed Lord refers at the end of the 2Ist 
verse by saying that the same is His Supreme Abode 
(taddhdma paramam Mamd)^ which is in the form of 
Shuddha^ Sattva and thus entirely free from Rajas and 
Tamas, and which is realized as identical with, and not 
different from, the unmanifested and the imperishable. 
In the next verse, Shri Krishna tells Arjuna how 
admission is secured into this Blissful Abode. 

^ rTcfH^II RR ll 

1 Cf, Teya paranta paiau na dekhije / yeya lagi parama gafci jen— 
Jnaneshvari, 

PurushAnnaparam kincliit sA kashta sA para gatiriti-— 

2 Of, Kin sAyujya moksha to nirgnna / sAmipya sarupya sAlokya 
saguna / itara gati sthalen triguna / punarAvritti yA lagin // TyAfita tisariya 
charana paryanta / nirguna moksha bolilA Bhagavanta / chaturtha charauifi 
Ananta / saguna mokshahi tochi bhAva aisen bolato j\ TathdrthadipiM, 

3 Gf, Kin jethen raja tama / tethen na sphure sattAmAtra nirguna 
Brahma / shuddha satfcven tenchi parama / sphure yA lAgin tefichi ten // 
DhAma shabden ghara / Vaikuntha shuddha 8att\'Akara / ten sattva Ani 
ayyakta akshara j na sphurati jethen bhinnatvefi /] YathdrthadipiM, 

Idam jnAnamupAshritya Mama sAdharmyamagatAh — Q, XZF, 
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That Supreme Being* O Partha ( Son of PrithS )» 
in Whom the Universe dwells and by Whom all this 
is pervaded* is won by blemishless Love alone.’* 

One who has realized the Self and as an Anvaya 
Yogi has made his Reason steady by means of hearing 
( Shravanam ), conning ( Mananam ) and self-contemplat- 
ing {Nididhydsanam)i is permitted to enteri this Supreme 
Abode {paramdhdma or Anadi Vaikuntha ) only by the 
blemishless Love ( hhaktydstvananyayd^ ) of the Highest 
Being ( Purushah^ parah\ the Saguna Brahma ( Personal 
God ), Who made it out of Himself and Who lives in it 
as its Master. It is a patent fact that the Self is dearer 
to everybody than everything else, and that everything 
that one desires is directly or indirectly for the sake of 
the Self. Therefore, when one enjoys Living-Freedom 
(Jivanmukti ) or becomes ' Brahmabhuta * and realizes the 
Self to be everything, that is, the Personal God, his 
'Love ( Bhakti) is said to be blemishless {ananyayd^), 

1 Cf. To Atma jina-va / to shravana manana nididhyaseu pahavA. / 
evam pavaneil sarvatma bhava j yacha avadi karuni // YathdrthadipiM* 

Hen trailokj’achi Purushottamu / aisa sachu jeyancha manodharmu / 
teuyaii astikail jeii asbramu / Pandava gii // Jmncskvari, 

2 Of, He dosha anya bhaktiche, utaii yuche vilakshana / ananya 
bhaktiche tinhi guna te aika, ase // Sarva priya jya nimitteii, priya jo 
nirnimittachi / to svatma hoya vishvatma, animittatma bhakti te// Upa- 
sakancha jo atma, to iipasyapanen sphure / tevancha avyavahita bhakti kin 
na vits kadhin // Jya atmartha iipasyachi kari bhakti upasaka / tyasiil sva 
aikya kalatan bhakti avyabhicbArini // SamashloU, 

3 Of. AgA, ! jo vase tya Vaikuntha purih / to Puruaha mhanava ya pari / 
jnaniyasa Vasa Vaikuuthanagariu / tyachya ananya bhaktineii // Yathdrtka^ 
dipihd, 

4 Of. Anya navhe a paid atma / tochi aparoksha hotan paramatma / 
je atmatva priti parama / techi paramatmayachi hotase // Tyd atma pritineii 
ten saguna / ananyat veil bhajataii tenchi nirguna/aise je jnani bhakta 
nipuna / Vaikunthapura-pati purusha labhya tyahtehchi // Jon vish- 
vatmatva na kale maiia / ton dtmatveu dhydna banend / vishvatmatven 
janoni Jagajjivand / atmatveii dhyatdu tochi ten // YatJuirthadi^ihdm 
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for, it is free from the blemishes of interruption, adulter- 
ation and condition. It is this Love which Yajnavalkya 
preaches to his wife Maitreyi in the Brihadaranyopani- 
shad. If God had been a diflferent^ entity, there would 
never have been such a thing as blemishless Love 
( Ananya Bhdkii ). It is possible only because all beings 
are in Him ( yasydntahsthdni bhntdni ), as the waves are 
in the ocean, and He permeates all {yena sarvamidam 
tatam ), as the ocean does the waves. Now, Shri Krishna 
turns back to the subject of the Jnani Hatha Yogis and 
tells us, in the next three verses, how they succeed in 
reaching Brahmaloka and under what unfavourable 
circumstances they fail in their attempts and return. 

SRRTT ^ ¥P:cT^ II II 

^ ii ii 

^rfNcrgr i 

rTW STT'SSr II II 

“ I will declare the paths and times, O Bhara* 
tarshabha (Descendant of Bharata ) !, wherein 
departing, the Yogis go to return no more as well 
as to return again. Pire, flame, day, the bright 
fortnight, the six months of the Northern Solstice 
— In these departing, those who know Brahma go 
to Brahma. Smoke, night, the dark fortnight, also 

1 Of, Aga ! to purusha asata, anya / tari bhakti naghadati ananya / 
ananya bhakti kariti dhanya j kin to ananya mhanuni // Taranga jaise 
sagarifL / aisin bhuten jya antarin / taranga sagaren vyapile ya pari / jyanen 
vyapileft hen sarva // YathdrthadipiM, 

Yasmatparannaparamastikinchit— 

Yachcha kinchijjagatsarvam driahyate shruyatepiva antarbahischatat 
sarvam vyapya Narayanasthitah — Shrvii, 
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the six months of the Southern SoIstice--in these 
(departing)^ the Yogi, gaining the moon-light, 
returns.” 

As there has been some digression^ in the last few 
verses, the first verse here connects what follows 
with the main subject, about which Shri Krishna is now 
speaking. The vford* yatra^' refers to the paths by 
which, and ‘ kale ’ to the times at which, the Jnani 
Hatha Yogis {yoginah) dying {pray did) are said not 
to return {ydnti andvrittim ) or to return ( dvrittim ). The 
word ‘ Bharatarshahhd^ ’ serves as a warning to Arjuna 
to mark his own superiority over the son of 
Somadatta, a scion of the family of Bharata, who, 
by the power of Hatha Yoga, was destined to 
pass, while engaged in the battle, to the Brahmaloka 
through the Brahmarandhra (aperture in the head). If 
they, who have realized the Self (Brahmavido jandh)^ go 
forth (praydtd) in the six months when the sun moves 
north {shanmdsd uttardyanam), which is the day of the 
Gods, they meet on the way the deities of fire {agni) and 
flame (jyoti) as well as the deities which preside overTime, 
viz,f the day (ahah) and the bright fortnight (shuklah), 
under whose guidance they reach^ Brahmaloka and ulti- 

1 Of, Pari hatayogiyancheii prakarana / bolatafx madhyen aleii aisen 
vivarana / mhanuni Jagadvandyaoharaua / prasangeii anusandhana lavito 
ya sh^okin // Yatharthadijpihh 

2 Of, * Yatra ’ mhaaaje jya margin / ‘bile’ mhanaje jya kaliii te yogi— 
YaihdrthadipiM, 

3 Of, Etheu Bharatarshabha mhanoni / Arjun^teia ya nanvefi karuni / 
alavi hridayin dharuni / gudhabhava // Kin SomadattacM putra/ Balhi- 

pautra / tohi Bharatakulotpanna pavitra / yuddhifi hatayogen sharira 
sodila II YathdrthadipiM, 

4 Of, Magaty^tya kalachiy^ abhirndni/ devata anukrameSL netity^ 
l%uni j antin Brahmaloka payoni / bhoga bhoguni Brahma pdve // 
OhiUaddnandalahari, 




Ii6 

mately they go to Brahma {gachchhanti Brahma), But if 
the Yogi goes forth in the six months when the sun 
moves south {shanmdsd daksMndyanam)^ which is the 
night of the Gods, he meets the deities of smoke {dhumo), 
night (rdtrih) and also the dark fortnight (tathd krisJinah), 
who are able to take him only to the shining moon 
{chdndramasam jyotih prdpya) which is the gate of Svarga 
(heaven), where he abides till he has exhausted his 
merit and returns once more (nivartate) to rebirth. The 
word ^ in these verses, refers^ to both path and 

time. These two paths^ are known as the Devaydnd 
(the path of the Gods) and the Pitriydna (the path of the 
Pitris or dead ancestors) or Archir^ Mdrga ("path of 
flame) and Dhumra Mdrga (path of smoke), respectively, 
in the Upanishadsi They are described thus by 
Deussen : — 

A more detailed description of the way of the 
Gods is given in Chhand. 4-15-5. On the burning of 
the corpse the Soul enters into the flame, thence into 
the day, thence into the bright half of the month, thence 
into the bright half of the year (the summer season), 

1 Of, ‘ Tatra * mhanaje tetheS. / margin devata ya jethen / ani ‘ tatra ’ 
shabdin etheu / tya kalin hahi artha // YatliMhadipHiCu 

2 Of, Ataeva Pitriyana M pantha / punaravritti deta ase ga sarvathd / 
mhanoai nikrishta jana ha sarva tattvata / uttama pantha Devayanen // 
Ohitsaddnandalaliari, 

3 Of, M uttama kdlu janije / yeyaten chi archir mfirgu mhanlje / 

ahmi akalu 30 Pandava / mhanitala to ha janavit / ani bachi dhumra 

margu gavan / punaravritticheya // Jndneihvari, 

4 Cf, Te’rchirabhi sambhavantyarchisho’haranha apuryamanapak- 
sham^puryam ana pakshadyanshanmasanudangaditya eti masebhyo deva* 
lokam devalokadadityamMityadvaidyatam tauvaidyutanpurusho manasa 
etya Brahmalokan gamayati teshu Brahmalokeshu parah paravato yasanti 
tesh^m na punaravrittih // Bnh, 6-2-15, 

Te dhumamabhiaambhavantidhumadratrim... // Brih 6-2’lQ, 
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thence into the year, thence into the Sun, thence into 
the Moon, thence into the lightning and so finally into 
Brahman/' 

'' Maintaining the Moon as the final goal the 
Pitriyana (way of the fathers) was explained in other 
respects in analogy with the Devayana (way of the 
Gods), the Soul entering into the smoke not the 
flame, the night not the day, the dark half of the month 
not the bright, the months of winter not of summer, the 
world of the Fathers not the year, the Akasha not the 
Sun, and finally, as in the Devayana, into the Moon, 
not however, as a transit station but in order to remain 
there as long as a remnant (of good works) yet exists/^ 

As regards his descent, Mrs. Besant says : — 

“ When the time comes for return, the Devas carry 
him to the earth and he becomes food; it means that 
the physical permanent atom, which goes with you 
through all births and deaths, enters into the Earth 
and passes into some part of food, and by the food it 
enters into the father and from the father it passes to 
the mother, and there the new physical body is built." 

The Blessed Lord speaks in these verses about 
Krama Mukti (Freedom by stages), which is not applica- 
ble to the Yogabhrashtai (Yoga-failed) referred to in 
Chapter VI, who stands for Sadya Mukti (immediate 
Freedom), and who must return here whether he dies in 
summer or winter. Deussen gives the following account 
of Krama Mukti in his ‘ Philosophy of the Upanishads*i~ 
‘‘ Krama Mukti or release by stages, according to which 
the Souls that for their devotion ascend on the Deva- 

1 Cf, Shasbthadhyayanta yogabhrashta / to sadya mukti mS.rgiiL j^la 
bbrashta / ha puryasaiiskareii punha kashta / hatayogiii karujii 
apunarayritti sadhila // Yatharthadipikd, 
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,yana to Brahman are not yet emancipated, since they 
still fall short of Perfect Knowledge ; nevertheless they 
do not return back to Earth (for it is said : — ‘for such 
there is no return’) but attain Perfect Knowledge and 
therefore eternal deliverance in the world of Brahman 
before the end of the Kalpa, when that world also is 
destroyed. In the Upanishads the Krama Mukti appears 
to be already advocated by the Svet. Upa. 1 . 4. i ; ii.S. 7 - 
The verse in Mund. 3.2.6 may, however, be still older: 

They who have grasped the meaning of the 

Vedinta doctrine. 

Perfectly resign, penitent, of unsullied purity, 

In the world of Brahma at the end of time, 

Will all be set free by the Indestructible.” 

In the next verse, Shri Krishna tells that both the 
paths are eternal. 

»rrft 3tn?r: 5rT>g% i 

JJTJ II II 

The two'fold path* the bright and the dark* is 
deemed to be the eternal track of the world (for) 
by the one (men) go never to return* by the other 
they return (but) again (to go not to return)/* 

Here, the two paths of Devayana and Pitriyana are 
called^ by the names of Shukla (light) and Krishna (dark- 
ness), because they are their principal characteristics. 
They are said to be eternal in this world {jagatah shdsh- 
vate), because they go inevitably- with the world. They 

1 Cf, Gitenta ya dona margailsa ‘shukla' va‘krishna’ asha sahjn^ 
dily4 aheta tyancha arthahi prakashamaya ani andhakaramaya asa dhe.— 
^Htdrahasya, 

The ways of the Fathers and of the Gods are described in Prashna.— 
I. 9-10. 

2 Of, Em be gati akh^ jagatni chhe, ne te aniv^rya chhe. Sb^shvata 
chhe. — Dviv$dU 
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also meet with the approval^ (mate) of the Blessed Lord, 
for, one of them iekayd)^ the Devayana, leads to Brahma- 
loka, whence there is no return (ydtyandvrittim), and even 
when the other (anyayd), the Pitriyana, causes the 
Hatha Yogi to return (vartate) from the lunar light, yet, 
his next attempt to go to Brahmaloka is never fruitless. 
This idea is expressed by the word ^ ptinah^ (digdiin) ^X 
the end of the verse, which is to be connected with 
ydtyandvrittim (goes never to return). Arjuna is, however, 
asked, in the next verse, not to allow himself to be 
deluded by this consent*-^ (mate) of His. as it is not 
absolute but relative only. The Krama Mukti (Freedom 
by stages) of the Jnani Hatha Yogis is declared to be 
superior to the goals of the Ignorant (Ajndni) worship- 
pers of the Lower Gods (kdmdtmdnah) described in 
Chapter IF as well as in Chapter IX'^, and even to that of 
the Karma'* Yogis, but it is certainly much inferior to the 

1 Of, Nahi kalyanakritkaschid durgatim tata gachchhati— --S. O, VL 40* 

Yji doni gati sammata Mala. / kiii uttarayauiii mokshachi jnani jala / 

dakshinayaniii jari paratala / tari janmin dusariyatenchi gati p^vela // 
Teuchi uttarardhen bolato / kin eke gatineii iia paratechi to / ani dusare 
gatinen to paratato / pari punha tohi jato apunaravrittitcn // ‘Anyaya 
vartate punaV mhanoni / ya slievatilya ‘ punah ’ shabdefL karuni / ‘ yatya- 
navrittim’ ya aksharaiisi yojuni / ehloka vakhanavil hen suchavi// 
TathdrthadipiM . 

He sayasa dekhan mothe / atan kaiseni pan yekola phite / mhanauni 
yogin marga gomate / sliodhile donhi // Jmmeslivari, 

2 Of, Atan ya - sammata donhi gati / mhanuni mhane jo Shripati / 
mobali Arjundcbi mati / to moha pariharito ya shlokih // Yathdrthadipikd, 

3 Of, Yamimam pushpitam vacham bhogaishvarya gatim prati — 

B, 6, II, 42 # 43. 

4 Cf, Gatagatam kamakama labhante — B. G, IX, 21. 

5 Of. Karma yogiyachya gatihuni / ya gati uttama ya bhaven karuni / 
Maja sammata mhanoni / Mi mhanatasen ha bha.va // Parantu jnananiehth^ 
yogiya / ji sadya gati Dhananjaya / tivaruni doni gati ya / onvalilya tari 
mahattva yahi kanhiS pavati ? // Ycdhdrtfiadipilid, 
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Supreme Goal (whether Nirguna or Saguna) of the 
followers of ‘ Sadya Mtikli ’ (immediate Freedom) 

4tJia€t II II 

** Knowing these paths» O P&rtha (Son of Prlthi) !, 
the Yogi is nowise deluded. Therefore^ at all tlmeSf 
he knit in Yoga, O Hrjuna !’* 

Those, who practise Yoga after Self-realization, 
become themselves^ Brahma in due course. What 
necessity is there for them to carry the wind to the head 
and trouble themselves with breath exercises ? Why 
should they count the days and nights of Brahm^ and 
undergo the painful task of watching in the Brahmaloka 
the rises and falls of the lower worlds ? Why need they 
seek the help of the deities of fire and flame, day and 
year? To them all this is illusion. Canjee may be life 
to those who die of hunger, but on that account one, 
who can afford to have a better dish, would never 
care to taste it. Just so, knowing t|iese paths, no 
Yogi would ever be deluded (naite sriti jdnan yogi miihyati 
kaschana). Arjuna is, therefore, asked^ at every time 
(sarveshu kdleshu) to be possessed of Yoga iyogayukto 
bhava). In the next verse, which is the last of this 

1 Of. Aga I je svarupin chitta yojiti / je Brabmachi houni jati / te kafi 
divasa ratri mojiti / Brahmayachi ? // TatharthadipiM. 

Tari atan deha aso atbaya jiivo / amhin tavau vastuchi kevala ahofi / 
kafi dori sarpatva yao J doracbiyA. kadauni // Aiseya bodhCicheni survaden / 
maJgaBQargicheii sfinkaden / teyan eoham siddban na pade / yopiyansi // 
Yeyd karanen Pandusuta / tuyafi hoayen ga yogayuktan / yetuleni sarva 
kalifi Bamyata / ^panapan yeila // JnciTieshvari. 

2 Cf, Aga I dusbkalen je maiati / tyansa kanji ambila bari inban3,yi ye 
riti I taisi dobifi gatincbi karitou stuti / amritapana karanariy^ tujapasin // 
Ki£L jo yogi tyachi mati / na mohe janoni yd gafci j mhanuni ypgayukta tu£lhi 
Buinati / hoya sarva kaliu Arjtma/ jf Yat/idrthadipikdf 
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Chapter, Shri Krishna says that all the goals^ mentioned 
in religion, when compared with the one the Yogi 
attains to, are like glow-worms before the sun. 

srf^^ I 

^|Bwn#ra^ 

s^^qtnr 5TT*n5*Tts«37i2r: ii < ii 

The Yogi, having known all this (to be the Self), 
passes whatever fruit of meritorious deeds is pre« 
scribed in the Vedas, in sacrifices, in penances 
and also in gifts, and attains to the final and 
primeval seat. Thus ends the Eighth Chapter, 
entitled * The Yoga of the Imperishable Brahma % 
in the dialogue between Shri Krishna and llr]una 
on the Yoga philosophy of the Knowledge of the 
Eternal, in the glorious Cpanishads of the 
Bhagavad'GitS.” 

The Yogi^ referred to here is one, who after having 
realized the Self, makes his Reason steady and enjoys 
the Bliss whence words return (Yato vdcho ?tivartante — 
Shruti). He, therefore, secures immediate Freedom 
{Sadya Mukti), thus leaving behind (atyeti) the holy 
reward {yat punyaphalam) of the Freedom by stages 
{Kra7na Muhti), mentioned in the Vedas^ {pradishtam 
Vedesliu) for the Jnani Hatha Yogis, as well as that of 

1 Cf. Ityadi suryapudhefL khadyota hoti / yogi pdvato aisha padaprati / 
mhanuni bolato Jagatpati / adhyayantin ha shloka jj Yatliarthadijpxlta, 

2 Of, Tari ha yogi tochi nischita / kin Brahmin Brahmamaya kari 
chitta / ^ yato vacho iiivartante ’ ha adbhuta / yoga jaya yogiyachfi // 
YatharthadipiUa, 

3 Of, * Vedayantite vedah’ mbanonl / janaviti te Veda ya arth^varani / 
purvokta marga jy^nsa doni / te marga te Brahmavette tya gati suchayi // 
Vedifi mbanat4n Shripati / sqchavi kin atikrami y^ gati / tya gatiohi v^ta 
p^hati / yogi pave jya pad a // Yathdrthadiy ihd, 
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heaven^, said to be placed in sacrifices ( yajneshu ), 
penances (tapahsu) and also alms-giving (chaiva ddneshu), 
and merges (eti) in the Impersonal Brahma (paratn) or 
even (cha) goes close (upa) to the Personal God, W*ho is 
the primeval abode ( ddyam sthdjtamX if he be a Jnini 
Bhakta (Wise Lover). The Vedas are so called because 
they make you know ( Vedayantiti Veddh), that is, they 
help you in acquiring Knowledge of the Self through 
the Preceptor (Achdryavdn puriisho veda). The word 
^VedeshiC (in the Vedas), therefore, suggests the 
Freedom by stages of the Jnani Hatha Yogis, and the 
other three words * yajneshu * (in sacrifices), etc., refer to 
the different goals secured by the faithful performance 
of optional duties {karma phalam). In the same^ way, the 
word ^ par am ’ (that which is beyond even the Shuddha 
Sattva) points out Nirguna Mukti and the words ‘ upa ' 
(having the sense of nearness or contiguity) and ^ddyam 
sthdnam' (One Who manifested Himself first and be- 
came the abode of the Wise Lovers) stand for Saguna 
Mukti. This Anadi Vaikuntha is, however, gained^ by 
knowing all this to be the Personal God or the Self 
{sarvamidam viditvd). This Truth was explained to 

1 Of, Punyachen dharmachen jen kin phala / SYargen svarajy^dika 
sakala / atikramuniyan to kevala / jen kin nirmala shastrokta pain / / Chit^ 
saddnandalahari, 

2 Of, Para mhanaje palikade / shuddha sattva hi jya alikade / tethen 
pavata mhanatan ghade / kevala nirguna nirvana // Para shabdefi nirguna 
moksha davuni / jari saguna bhakta ase yogi aisa houni / tari *sth4namupaiti 
chMyam* mhanoni / y4 shabdin bole saguna moksha // Prakate pahileS. 
sarv^nhuni / tyasa mhanaven adya mhanoni / tochi saguna vaikuntharupen 
karuni / sth^na jdla mukt^chen // YathdrthadipiM, 

3 Of, Yethen nusatd yogi pSve nirguna / earvatma bhakta pave sth^na 
adya saguna / mhanuni sarvatma bbakti ^pana / shlokin y^cha bolato // 
Kony^ bhaktikaruni / bhakta pavato ^ya sthanin j tari sarva hen jdnoni / 
p^vatomhane // YathdrthadvpiMf 
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Arjuna only theoretically in the last Chapter, in the 
words * Vdsudevah sarvamiti * (Vasudeva is all), but he 
will now be made actually to realize it in the next 
Chapter, because he has already acquired practical 
Knowledge of Brahma from the answers (Aksharam 

Brahma paramam ndstyatra sahshayah — VIIL 3-5) he 

received to the seven questions (Kim tad Brahma 

fiiyatatmabhih — VIIL 1-2) he was induced to put at the 
commencement of this Chapter. The principal advice^ 
given to him subsequently is to remember the Personal 
God and fight {Mdmanusmara yuddhyacha-VIII. 7), as 
the latter was unavoidable by the Law of Karma, and 
the former would enable him to attain to Shri Krishna 
(which is the determined aim of his life) on account of the 
fact that the Soul, after the death of the physical body, is 
invariably transformed to that which he then remembers, 
it being the form on which his thoughts always dwell 

(Yam yam vdpi smaran hhdvam saddtad bhdva 

bhdvitah — VIIL 6). If he, therefore, were to practise the 
study of the Nirguna Brahma ( Impersonal God), he 
would necessarily obtain Nirguna Mukti (Sdyujyatd). It, 
however, falls, like the Saguna Mukti of the Bhaktas, 
into the category of Sadya Mukti (immediate Freedom). 
But those, 'who disregard the Worship of both the 
Impersonal Brahma and the Personal God after Self- 
realization and engage themselves in the difficult 
practices of the Hatha Yoga, such as stopping all the 
passages of the sense organs (Sarva dvdrdni sahyamya — 

1 Gf, Atmapriti sahaja j toclii atma vate Adhokshaja / taricha bhakti 
nirdosha nirvyaja / atmasdkshatkara bhajaninhi // Ha sada smarana bhakti- 
yoga / ghade, taricha hotjiii karmaja dehachil tyaga / ghade smarana sanyoga / 
atmatven saguna murticha // Arjunasahi Deven / smarana sangitalen yachi 
bhavefi / kin prarabdha yuddhadi bhpgaven / ani Maten smaraven 
sarvada // YoitharthadipiM, 
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VIIL concentrating the life-breath between the 
brows (Bhruvormadhye prdnamdveshya — VIIL to) and 
raising it up to the head {Murdhnyddhdydtmanah 
prdnam — VIII, t2\ on the expiration of the period 
of their life, passing through the Brahmarandhra, go 

by the Devayana Path { Agnirjyotih iittardyanam— 

VIIL 24 ) to the Brahmaloka and obtain, after very 

long detention! {Sahasra yuga paryantam te'hord-- 

travidojandh—VIIL 17), what is called Krama Mukti 
(Freedom by stages) with Brahmadeva at the 
final dissolution of the Universe {Sa ydti paramdm 
gatim — VIIL 13). If they happen-, however, to go by 

the Pitriyana Path ( Dhumordtrih dakshindyanam — 

VIIL 23 ), they have to return from the Moonlight, but 
they soon get an opportunity of regaining the right 
track. The Jnani Hatha Yogis are, therefore, deemed 
{Mate — VIIL 26) by Shri Krishna superior to the ignorant 
worshippers of the other Gods {Abrahmabhuvandllokdh 
punardvartinoWjuna — VIII, 16) and, necessarily, the 
sinners mentioned in Chhandogya^ 5.IO.9, who have an 
independent^ path of their own, but certainly not to the 
Nirgunopasakas and Jnani Bhaktas ( Wise Lovers ), 
whose immediate Freedom is described in the words 
‘ Sansiddhim paramdm gatdh ^ and ‘ Mdmupetya ’ in verse 
15, ^Paramdm gatim* and * Taddlidma paramam Mama* 
in verse 21 and ‘ Param * and ‘ Sthdnamupaiti chddyam * 

1 Of, Atari dharanapurvaka yogen karuna / archiradi margeii karuni 
gamana / anekin kleshiu vilambe moksha jana / p§,vale puma kathina ati // 
Ohitiadanandalahari. 

2 Cf. Tavan eken Brahmatva jaije | ani eken punar&vritti yeije / pari 
daivagatya jo lahije / deh^ntin jenen // Jnaneshvari, 

3 Of, Steno hiranyasya suram pibascha gurostalpam^yasaa brahmah4 
chaite patanti chatvarab panchamaschacharastairiti. 

4 Of, Yasacha "tisar^ ’ marga asefi mhauatata (Chh, 6, 10, 8, Katba, 

2 , 6 , 7 ). — 0\tarahasya, 
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in verse 28, respectively. The Nirgunopasakas or the 
Worshippers of the Impersonal Brahma, however, must 
have their grievances, as may be seen from the following 
pitiable cryi of the Saint Tukarama. 

“Thou art the Truth, Thou art the Truth, Thou 
art the Truth, O Viththala (God) ! Why didst Thou 
manifest Thyself in this form of the Universe ? Control, 
do control (please), this illusion of Thine. Why have 
we (poor Souls) been frightened ? Name is attached to 
that which has no form. There is much ado about 
nothing. TiiM says, why hast Thou become so skilful 
/>., why didst Thou at all become Saguna by means of 
Thy Yoga or skill, O Thou !, Who wert the unchange- 
able Nirguna (though) lacking in mercy?’* 

But, as it is not possible for the Personal God to 
avoid^ this Universe, the same Prince of Philosophers 
begs for a particular kind of Knowledge in the under- 
mentioned poems^ the practice of which puts an end to 
the cause of complaint without disturbing the Universe. 

1 Cf, Satya Tuu satya Tun satya Tun Viththala / kaii ga ha davila jagad- 
dkara // Stobliili sambhali apuli he maya / amhansin kan bhayabhita 
kelen // Hu pa njihin tyasi theviyelen nama / latakacbi bhrama vadhavila // 
Tukd mhane kaii ga jalasi chatura / hotasi nishtura nirvikara // 

2 Of, Kail ho ! maya pragatate / jivasa sansara anite / aiseii mhanati 
te nenate / ha vastumahima sahaja // Vrikshifi akasmata phala / kiranin 
akasmata mithya jala / IshTara navhe ichefi mula / Ishvaratvahi ikaritau // 
JSigamasdra, 

3 Of, Aisen bhagya kain lahata hoina / avaghen dekhen jaiia 
Brahmarupa // Maga taya sukhd anta nahin para / ananden sagara helavati // 
Sh&nti kshama day a murti manta an gin / paravritta sangin kamjidikaii // 
Vivekasahita vairagy^chen bala / dhagadhagito jvala agni jaiaa// Bhakti 
navavidh^ bhava shuddha kari / alank^ravari mugutaiuaui // Tukd mhane 
mazi puravi vasana / kona Narayana Tujavina // 

Kara n^ri balen avagha Narayana / aisen mazen mana karin Dev^ // 
Na yo kama krodha dvesha ninda dvandva / avagha Govinda nihsandeho // 
Asaven my^ sada vishayin Tirakta / kaya vacha chitta Tuze pain // Karoniyan 
s^hya puravin manoratha / vhaveu kripavanta Tukd mhane // 
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When shall I have the good fortune to see all 
people as nothing but the form of the Personal God ? 
The happiness which the sight will produce will be 
endless. The ocean of my heart will then roll with 
waves of joy. Peace, forgiveness and mercy will dwell 
incarnate in the body and desire and its friends will be 
homeless. Dispassion, strengthened by discrimination, 
will burn like the blazing fire. The addition of the nine 
modes of Worship, the purifiers of Faith {Sattva), 'will 
shine as a crown over these ornaments. Tukd says — who 
will fulfil my wishes except Thee, O Narayana r 

“ O God !, enable my mind to realize men, women 
and children — all to be Narayana (God). Let no such 
duality as desire, anger, hatred and slander touch me ; 
let everything appear to be Govinda (God) without the 
slightest doubt. Let me always feel utter disgust for 
sense-objects and let my body, tongue and mind be ever 
attached to Thy Feet. Tukd says — Be merciful and by 
giving me (the necessary) help, fulfil my desires.'' 

The Knowledge solicited here is called SagundS 
Jndna ( Knowledge of the Personal God), which is 
imparted to Arjuna in the next Chapter. Its constant 

remembrance or practice ( " Abhydsa yoga yuktena 

anuchintayan^ and ^ Ananya chetdh satatam yo Mdm 
smarati nityashah,.,.,.,,,yoginah’ — VIII, 8 & 14) the 
Love or Worship of the Personal God, which enables^ the 
Lover ta attain to His Eternal Bliss and Companionship 

1 Cf, Sarvada saryatmatecheu smaraaa j heucha Saguna bhajanacheil 
kkshana / ya jnanachefi nanva saguna / dharmyapadeii uttaradhyayanta 
bolela II Nirguna jnana saguna bhakti / ani parama purushartha saguna 
mukti / aisi Gita Bhagavadukti / sara sakalan Vedanchen // llatharthadipika, 

2 Of, Te atmatven Krishna charana / smarati antih tehchi smarana / 
Bhagavadrupa jyanchen antahkarana ] bhringa kita nyayen jitanchi // 
YatharthadipiM, 
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in Vaikunthai {Antakdlecha sa Madhhdvam ydti ndstyatra 

sanshayah—VIIL 5). The Knowledge of the Impersonal 
Brahma given in this Chapter is, however, essential for 
the purpose. The Knowledge of the Impersonal Brahma 
{Nirguna JndnaX the Love of the Personal God (Saguna 
Bhakti) and the Freedom enjoyed in the Eternal Abode 
of Vishnu, the Supreme Goal of Human Life {Saguna 
Mukti)i are, therefore, the three principal things taught 
in the Bhagavad-Gita and they form the substance of 
all the Vedas. 


1 Of, Hen trailokyachi Purushottama / aisa jeyacha manodharma / 
tey4 ^tik^h^ ashrama / Pandava ga |/ J7iS.7ie3hvaT%, 



CHAPTER IX 

( NAVAMO’DH YAYAH ) 


SYNOPSIS. — In the last Chapter^ Arjuna realizedy 
by Vyatireka Knowledge^ the Self to be the 
Nirgiina or Impersonal Brahma ( Aksharam 
Brahma — VIII.3)andy by Anvaya, all to be 
that ( ‘Tat krttsnam* or "paramam' — VIIL 4 ). 
The forms of things y as well as the Reason 
which recognises therny still remain to be 
accounted for. These y which the Nirgun- 
opdsakas call Maya or IllusioHy Arjuna is asked 
here to realize as God or the Selfy being the 
thought-forms of the Personal God ( Saguna 
Brahma ) like His incarnations. This 
K^towledge of the Personal God (Saguna fnana), 
named the Royal Science (Raja Vidyd — IX. 2) 
or the Royal Secret ( Raja Guhyam — IX. 2)y 
is hnparted to Arjuna in five waySy viz., to 
see ( Pashya ) : ( I ) that He pervades all 

entities ( Maya tatamidam sarvam — IX. 4 )y 
( 2 ) that all entities dwell in Him ( Matsthdni 
sarva bhutdni — IX. 4 )y ( 3 ) that He does not 
dwell in them ( Nachdham teshvavasthitah — 
IX. 4 )y (4) that the entities do not dwell in Hun 
( Nacha Matsthdni bhutdni — IX. s) cind (5) His 
Divine Power (Me yogamaishvaram — IX. 5). 
The first four convey the Knowledge ( Jndnam — 
IX. I) that although the entities appear they 
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do not actually exist, and the last is the Wisdom 
( Vijndnarn^ — IX, I ) which enables Arjuna to 
realize everything visible as God or the Self, 
He is not, however, able to see the whole 
Universe at once in the Self, just as nobody is 
able to perceive by the senses the existence of 
the alhpervading atmosphere ( Vdyuh sarvatra-^ 
go — IX, 5) like the moving air (Mahdn—IX, 5), 
althougfi both exist in space ( Akdshasthito — 
IX, 5 ), God^s Nature imagines the entities 
( Mamdtmd bhutabhdvanah — IX, 5 ) under His 
supervision^ ( Mayddhyakshejta—IX. 10 ), but His 
actions do not bind Him (Nibadhnanti — IX, g), 
because He is indifferent (Uddsinam — IX, g) 
and not attached to them ( Asdktam teshu 
karmasu — IX, g). Men of brutal, demoniacal 
and delusive natures ( Rdkshasim dsurinchaiva 
prakritim mohinim shritdh — IX, 12 ) disregard 
( Avajdnanti — IX, II ) Him, but those of God^ 
like nature (Daivim prakritimdshritdh — IX, 13) 
worship Him with unwavering mind { Bhajan- 
tyananya manaso Mdm — IX. 13 ). They are 
divided into six classes according to the way 
of their Worship: — (ist) by followutg the nine 
inodes of hearing, etc., with mind always attuned 
( Satatam kirtayanto Mam — IX, 14), {2nd) 
by offering up the sacrifice of Knowledge ( Jnd- 
nayajnena — IX. 15 ), ( 3rd ) by regarding God 
as one ( Ekatvena — IX. 15 ), ( 4th ) as distinct 
( Prithaktvena — IX. 15), (5th) as manifold 


1 Of, Pratyaksha hi hen Bhagavadrupa dekhe Arjuna / yachen 
p'urvin bolilen vijndna / ani bhuten disoni nasati hen jnana / yd jnaneficha 
vijnana hefi hoya // TathdrthadipiM, 

2 Of, Mi drishtd, drishtine Mazya vite mdya charachara — SamashXoki. 
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I Bahudhd — IX, 15 ) and ( 6th ) as allpervad- 
ing ( Vishvatomukham — IX, 15). Of all these , 
the devotees, who worship Him in the forms of 
other Gods, go to their worlds, and when the 
merit of their actions is exhausted, return to 
this earth ( Kshine punye martya lokam 
vishanti — IX, 21 ), because they follow the 
wrong method ( Avidhi purvakam — IX. 23 ), 
To those, however, who worship Him alone, 
thinkwg of no one else ( Ananydschintayanto 
Mam — IX. 22 ), He secures both Knowledge 
and Perfection ( Yogakshemam vahdmyaham — ■ 
IX, 22). This Path of Love is so easy that 
God accepts a mere leaf, a flower, a fruit, even 
water, that is offered with devotion ( Patram 
pushpam phalam toy am, &c. — IX. 26 ), We 
are, therefore, asked to dedicate everything we 
do to Him ( Yat karoshi yad ashndsi, &c . — 
/X 27), which is the first step of the Bhdgavata 
Dharma or the road that leads to the Supreme 
Being ( Mdmupaishyasi — IX. 28), His nature 
being that of the Kalpavriksha ( Samoham — 
IX, 2g ), the most sinful man ^ Apichet 
sudurdchdro — IX. 30 ), nay, even one born of 
the most depressed class ( Ye' pi syiiK pdpayona-- 
yah — IX, 32), who takes refuge with Him 
( Vyapdshritya — IX. 32), also reaches the 
highest goal ( Ydnti par dm gatim — IX. 32). 
Arjuna is, therefore, advised to fix his mind on 
Him, to love Him, to worship Him and to 
prostrate himself before Him ( Manmandbhava 
Madbhakto Madydji Mdm namaskuru — IX. 34 ) 
with a view to be able to perfect the Knowledge 
imparted to him in Chapters VHI and IX, 
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O Thou God of Gods ! Shri Krishna ! Had not 
Thy Sweet Name the miraculous power to remove all 
difficulties in the way of understanding the true^ mean- 
ing of Thy mysterious words, who would venture to 
touch Thy Holy Book — tespecially, the secret of secrets 
Thou didst reveal to Thy Beloved Disciple Arjuna, in 
this Ninth Chapter? What would even the deep 
knowledge of the Vedas and Shastras avail without Thy 
Grace ? Tukarama Maharaja says^ distinctly “ Only 
by him, on whom He showers His Grace, is He com- 
prehended. To him alone He reveals His nature/’ 
What knowledge of the Vedas did the Vrijas possess, 
whose Love^ even Thy First-born envied? What 
Shastras had the elephant^ Gajendra committed to 
memory, which induced Thee to relieve him from 
the jaws of the crocodile ? What scholarship enabled 
the child Dhruva to secure the eternal seat in 
the heavens ? What progress in Sanskrit was made by 
the female servant Kubja that Thou wert pleased to 

1 Of. Ananya sharanagataiitenchithaiu pade / yathartha artha Bhagavad 
vanicha — Yathdrthadi^M, 

2 Of. TuUd mhane krip.i karila Narayaiia / taricha hen varma pade 
thave // 

Tulid mhane Deva davila apana / tari jivapana thava nahiii // 

3 The following extract from the life of Lord Gauranga, in connection 
with the state of mind of the Gopis when they heard the sound of Shri 
Krishna’s llute, shows the intensity of their Love : — 

In such haste did they dress themselves for the flight, that they put 
their ear-rings on their noses and their nose-rings on their ears, wrapped 
thoir vests round their heads and their veils round their breasts. Thus 
ludicrously attired they prepared to start.” 

4 Of ** The elephant alluded to was seized by an alligator and drawn 
into deep water. In his distress and despair he prayed to Narayana for his 
release from the water- monster's grasp. Vishnu took pity on him and saved 
him from his peril.” The story is given in the Mahdhhdrata — ShdM 
Parva, 
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transform her into a beautiful lady ? The illiterate but 
simple and virtuous wives of the Sages of Gokula enjoy- 
ed, by Thy Worship, the Bliss which the husbands 
missed through vanity. Love^ {Bhakti) is indeed a 
tremendous power ! It alone can achieve such wonders. 
O Merciful Father !, nothing but a loving heart is neces- 
sar}’- to attain to Thy Lotus Feet, as Thou hast said to 
Uddhava in Shri Bh^gavata^. 

In the last Chapter, by the words ‘ Aksharam Brahma\ 
Shri Krishna gave Arjuna.the Vyatireka Knowledge, 
and by the word ‘ Paramam \ the Anvaya Knowledge. 
As a matter of fact, the most important part of Knowledge 
consists in realizing the Brahma (l) beyond or separate 
from the Universe, which is Vyatireka, and (2) in the 
Universe made up of the three qualities, which is 
Anvaya. If this double experience {Aniihhava) is con- 
firmed by practice {Ahhydsa), the aspirant becomes free\ 
But Arjuna does not care for such Freedom, which is 
unaccompanied by blemishless Love {Ananya Bhakti). 
The Worshippers of the Impersonal Brahma {Nirgun^ 

1 Of, Love for whom \ For the Supreme Lord Ishvara. Love for 

any other being, however great, cannot be Bhahti ; for, as Ramanuja says 
in his Shri Bhashya, quoting an ancient Acbarya, that is to say a great 
teacher : — “ From Brahma to a clump of grass, all things that be are slaves 

of the birth and death that are caused by Karma, therefore they cannot be 
helpful as objects of meditation, because they are all in ignorance and 
subject to change .” — •Swdmi Vivekdnanda. 

2 Of, It is only by their affections that the milk-maids, cows, trees, 
beasts and reptiles and things of lesser intelligence reached Me and were 
happy. — Shri Bhdgavata, XI, 12, 8, 

3 Of, Anubhava titakacha hen yathartha / mumukshu itakiy^nen 
kritartha / pari mokshahi na ichchhi'Partha / ananya bhakta sakha apula // 
Nusaten jen saguna s^kara bhajana / tydhuni thora ^tmajnana / jnanantahi 
jn^na gahana / bhakt^sa ase tya parisa thora hen // Tarl y^hi guneu bhakta 
adhika / Krishna kripajaladharache chataka / tyahuni une nirgunopasaka / 
kifi vishva Bhagavadrupa hen nenati // TathdrthadipiM, 
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opdsakas) are, undoubtedly, superior to the Worshippers 
of the Personal God who have not realized the Self, but 
they are still inferior to the Wise Lovers {Jndni Bhaktas)^ 
who possess the additional Knowledge that the Universe 
is God. In the first verse of this Chapter, therefore, 
Shri Krishna tells Arjuna that He is going to reveal 
to him this secret of secrets {Sagtina Jndna); 

il \ il 

** Now, I will speak to you, whose mind finds fault no 
more, this profoundest secret. Knowledge ac» 
companled by Wisdom, which having known, you 
will be released from evil.’* 

The Blessed Lord now {tii) proposes to tell {pravab- 
shydmi) Arjuna the farthest secret {guhyatamam\ because 
he is fully convinced, from what he has heard in the 
Fifth Chapter, that God is neither partial nor cruel 
{anasxiyave^), the reason being that He does nothing, and 
that the good or bad actions of the Individual Souls 
take place according to previous tendencies {Svabhdvastu 
pravartate — F. 14), When Arjuna heard the first half of 
the verse, he naturally wondered what further secret 
remained to be learnt, when he had already acquired 
both Vyatireka and Anvaya Knowledges. He is, there- 
fore, told that it is nothing but complete Wisdom 
combined with Knowledge {Jndinam vijndnasahitam) that 
is being taught in this Chapter. In one sense, Vyatireka 
Knowledge is, of course, ^Jndna^ and Anvaya Knowledge 
‘ Vijndna \ but, after securing both, there remain^ still 

Tcf, Nacha Mam yo’bhyasujati— 6'. XVIIL 67, ^ 

2 Of, Kin vividharupa Jen juana / tyasa mhanaveil ^jnana / anvayen 
Brahmachi sarva pari bhana / pratitisa yete te maya // Ani vividhahi hen 
Brahma / aiseh kalalen buddhisa varma / te buddhihi maya dharma / Brahma 
nirdharma te sarvoitha vritti navhe // Yath,drt/iadij?ikd^ 
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the forms of things as well as the Reason which 
recognises them as Impersonal Brahma. They are 
called Mdyd (Illusion). When they too are realized as 
God (Saguna Brahma)y they being only His thought-forms 
{Kalpand)t then is the Anvaya Knowledge (Wisdom) 
complete. That is why this Knowledge of the Personal 
God is called * Greater Wisdom ’ by Sir Edwin Arnold 
in his translation of the Bhagavad-Gita. The Worship- 
pers of the Impersonal Brahma (Nirgimopdsahas) reject 
Miyi, just as children, who naturally like sugar, discard, 
through ignorance, images of sugar. The Wise Lovers^ 
{Jndni Bhdktas or Sagtinopdsakas)^ however, enjoy the 
Bliss of the Impersonal Brahma like the Nirgunopasakas, 
and, at the same time, accept M^ya as manifestation of 
the forms of the Personal God ( Saguna Brahma)^ like 
the connoisseurs who enjoy the sweet taste of sugar, as 
well as admire the superb skill of the confectioner, in 
the images he makes of sugar. When one knows this 
(yajjndtvd) and confirms the experience by practice, he is 
entirely freed from the evil C mokshyase'shiibhnt ) of 
Ignorance ( Avidyd ). In the last Chapter, Arjuna 
received^ simply undressed food, without which no dish 
can be prepared. Here, salt is added to it, so that he 
may have a complete meal. In the next verse, Shri 
Krishna describes the glory of this deepest-concealed 
lore, which is the treasure of Bhakfas alone. 

IRII 

1 Of, Ty^jya inay§,nsba tyansa nahin / Bhagavadiupefi sevya tenhi / 
aisefi Tividha mayamay^chen jen kafibin / jnana ten Tijuana b^ bbava // 
Viju4nasabita yetbuni / jnana s/tngeDa svamukbeii karuni j asbubba avidyd 
tip^suni / jn^na janoni sutasi tun l/TathdrtkadijnM, 

2 Of, Asbfcamin koraden anna pabilen / ^panachi Arjunaten didbalen / 
teScbi lavanasahita r^ndbilen / aisen siddbanna vadbina atan ben mbanato // 
TatAdri/tadipiM, 
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** It is the Royal Science^ the Royal Secret. It is the 
best (light) of holiness. It is a Knowledge of the 
visible world. It is personal* easy to practise and 
inexhaustible.** 

Is not the hearing of Vedanta or the realization of 
Vyatireka and Anvaya Knowledges to be called a 
science ? The answer is certainly in the affirmative. 
But the science, which the Great Master is now going to 
teach, is the king of all sciences ( Raja vidyd ). Is not 
the realization of spirit, by the separation of matter 
through Vyatireka, a secret? Is not the realization of 
the same spirit in the matter thus separated a still 
greater secret ? They are so, but the secret to be revealed 
here is the secret of secrets, the king of all of them 
{Raja guhyam). This is the holiest^ of all holy things 
{pavitramidamuttamam)y because it is not only such 
light‘^ as purges the Soul from every sin, but it leaves 
no room for even Maya ( Illusion ), which is the root of 
all sin, to exist. It is the realizing ( avagamam ) of the 
animate and inanimate world {pratyaksha^) as the 
Personal God, it being the form He assumes^ for the 
purpose of giving the Individual Souls rewards and 

1 Of^ Pavitra ugeuchi inaiia nirdharma / aiii hen pavitra mhane uttama/ 
kin rabanaven sthavara jangama / hehhi jetheh asena // Tathartha- 
dipika, 

2 Cf, Nahi jnanena sadrisham pavitram iha vidyate — B, G, TV. 38, 

Ani hen pavitra ati uttama / sarva pavitranhoni sarvottama / aneka 

prayaschitteii karuni parama / papa adhama kanhiii nivarte // Pari sarvahi 
papa tcnenkaruni / na jale prayaschitten ga bharvaseni / nashalen tari 
vasanarupeu svakdranih / rahe ajnani sukshmarupen // Chitsaddnandalahari, 

3 Cf, Pratyaksha sthavara jangama / hen sarvahi Purushottama / ais^ 
hoya avagama / ten pratyaksha vagama bolaveh // ‘ Sarvam khalvidam 
Brahma ’ / ityadi bolati nigama / tari pratyaksh^vagama / na mhanavefi 
ten jnana // Tathdrthadipika* 

^ Of, Mamatm^ bhuta bh^vanah — G, IX, 
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punishments according to their actions, just as He 
incarnates Himself to save them. To Him, therefore, 
there is no difference between the Universe and His 
Incarnations. What distinction can possibly be made 
between the coin in the Government Treasury and that 
which is in circulation, when both are made of the same 
metal and bear the same stamp of the Sovereign ? If any 
doubt still remains as to the exact meaning of the attri- 
bute * pratyakshdvagamam \ it is cleared by the word 
^ dharmyaw\ ^ which follows it, and which means 
'sadharma' ox Personal as opposed to ' nirdharma* or 
Impersonal. It cannot be used here in the sense of an 
action producing merit, because Knowledge transcends 
all Action ( naishkarmyam ). Arjuna, here, thought that 
such Knowledge must be, indeed, very difficult to 
acquire. Shri Krishna, therefore, smiled gently, and 
consoled him by uttering the words ‘ susukhatn kartunfi ' 
( easy to practise ). The reason of it is that, even when 
the aspirant is full of dispassion^ and practises Yoga 
regularly after Self-realization, if he does not possess this 
Saguna Jnana ( Knowledge of the Personal God), the 
sight of the world around him will be a stumbling-block 
in the way of his progress, like the serpentine form of a 
garland of flowers in the dark. In the next Chapter^, 
therefore, the Lord Himself will say that the Yoga 

1 Qf, Jethen maya tetheii dharma / maye paraten tenchi nirdharma / 
vishva ani Isbvara doni sadharma / hen jnana dharmya ya Idgin // Atari 
punya janaka karma / tyasahi mhanaven dharma / tari jnana naishkarmya 
heS varma / karmatittsa dharma lagena // TathdrthadijpiM, 

2 Cf, It will bring joy to all the senses at one and the same time. If 
sugared milk can cure you of diseases, why spoil the palate with bitter doses 
of medicines ? — Life of Shri Jndneahwara hy G,A, Natesan 4' Oo, 

3 Of Kifi upajonihi vairagya / abhyasa kari sabh%ya / tathapi ty^sa 
v4te abhagya / pratyaksha hen disatase // Yathdrthadipihd. 

i Of Itam vibhutim yogancha„....,„.,.natra sanshayah— G, X 7, 
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becomes an easy task to one who realizes this kingly 
secret. The facility and joy with which this is done 
may be illustrated by the example of the juggler, who, 
being accustomed to catch serpents, is not only not at 
all afraid to pick up a garland of scented flowers which 
happens to lie in his way, though it may be looking like 
a serpent, but he also enjoys its sweet fragrance. One 
may think here that this Knowledge is likely to be 
perishable as it is connected with Maya ( Illusion ), 
which is a thing that appears but does not really exist. 
Certainly not, for it is said to he,' avyayami" (unperish- 
ing), like the mirage^ which appears regularly at midday 
and vanishes in the evening along with the rays of the 
sun. If, then, it is the chief science or the chief mystery 
and, at the same time, easy of practice, why do not all 
avail themselves of it } The question is answered in 
the next verse. 

3Tsrr^ HT li \ ll 

** Men without Palth In the path of this ( Greater^ 
Wisdom)* O Parantapa ( Terror of Poes ) !, not 
reaching Me* return to the path of this mortal 
world.” 

The reason why people fail to acquire this Wisdom 
( asya ) is that they have no Faith ( ashraddadhdndh ) in 
the only path^ {dliarmasya) of offering disinterested 

1 Of, Darshayatmanamavyayam — B, G, XL 4., where the ‘ Vishva- 
rupam * is spoken of as ‘avyayam \ 

2 Of Jen kalacheu mrigajala / ten djachen dise pushkala / taisen 
Bhagavadrupa heii kevala / avirbhava tirobhava daviteh // YatharthadipiM, 

3 Greater, of course, than Anvaya Knowledge, which is called ‘Wisdom*. 

4 Of, Aga 1 ya jnan^ch^ dharma / mhanaje ya jnanapr^ptisa marga 
sngama / tyachi ashraddhd jy^sa tyaten durgama / kaiseii navhe jnana hen // 
Chahun kadoni kante / kalpavriksbasa pavane jya ekecha v^te / tya vato 
ua jatan kofivi bhete j to kalpavriksha ? jl TathdrthadipiM^ 
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work to God, viz,, the Bhdgavata Dharma^ which leads to 
it. Many read^ the Upanishads, the Gita and the 
Bhagavata, in which such sacrifice is declared to be 
necessary for Self-realization, which is the foundation 
of this Greater Wisdom, and yet, they continue to 
worship the other Gods with selfish aims. They are, 
therefore, said to come back { nivartante ) from the 
fountain of immortality, without attaining to God 
( aprdpya Mdm ), to whirl round in the pool of death 
(rnrityu^ sansdra vartmani ). Arjuna is addressed here by 
the name of ‘ Para7itapa^ ( Terror of foes) in order that 
he may be ready to punish the foes and that, as he 
bears in mind the advice given to him in the last 
Chapter to remember God and fight (Mdmaniismara 
yiiddhyacha), his actions may be, like those of a true 
BhSgavata, necessarily offered to Him as the Greatest 
of all Beings {Parasmai Ndrdyandyeti samarpayettat), Shri 
Krishna now imparts this Supreme Wisdom to him in 
the next two verses. 

!T qfTi II « II 

^ WRJTT II ^ II 

** By Me« of Form Unmanifesty all this Universe is 
pervaded. Hll entities live in Me» hut I do not live 

1 Of, Shri Vasudevakhya samarpanam— 

Yajnarth^t karmano’nyatra — B, G, III, d, 

Kayena vacha manasendriyairva buddhyatmanavanusrita svabhavat / 
karoti yadyat sakalam parasmai Mrayanayeti gamarpayettat // Shri 
Bhagavata. 

2 Of, Mrityu upari mrityu p^vati / marati upajati punahpunha — 
Ohitsadariandalahari, 

Taisiu aham mamatechiyd lamhidaTadi / Mateh na pavatichi bSpudiii / 
mhanauai jaama marai^chi datbadi / dabulatefi thelin // Jndne$hvari, 
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in them. Nor yet do all entitles live in Me. Behold 
My Divine^ Power. The support of entitles, yet not 
living in entities. My Nature imagines them.** 

As Arjuna has already acquired practical Knowledge 
of the Impersonal Brahma, the Blessed Lord now gives 
the Knowledge of the Personal God (Saguna Jndnd^) in 
five ways, of which the first four deal with Jnana and 
the fifth or last with Vijnana : — (l) That all this 
Universe is pervaded by Him in the form 
unmanifest, that is, spiritual ( Maya tatamidam sarvam 
jagadavyaktamurtind). In Chapter IV, Arjuna was 
advised to surrender himself to the Preceptor and to 
secure Knowledge of the Self, which' would enable him 
to see all beings, without exception, in the Self and 
then in God ( Ye^ta bhutdnyaskesliena drakshyasydtmanyatha 
Mayi), This, however, he understood theoretically only. 
In the last Chapter, he realized the Impersonal Brahma 
in everything. Here^ as soon as he hears * Mayd tata-- 
midam sarvam ’ (I pervade all this Universe), he looks 
at the body of Shri Krishna, which is Vyakta (manifest). 
The words * avyakta murtind' (form unmanifest) are, 

1 Of. ‘ Yoga * ya shabdacha artha alaukika siimarthya kinva yukti asa 
jari kela tari avyaktacheu vyakta bananyacha hii' yoga kifiva yukti mhana- 
jecha may a hoya, — Gitarahasya, 

2 Of, Tyaiita pudhiliya ehlokacha eka charana / tethavari ddiu 
jnanachefi vivarana / dusariyii charanin Jagadvaudya charana / vijnana 
bolela pudhiliya shlokanta // Tathdrthadipikd, 

3 Of, Artha hachi kiu Mya vyapilen / mhanataS pahela murfcimanta 
hen rupa ^palen / ten hen navhechi mhanatan alen / bhinnatva dohinsahi // 
Tari Myancha vyapilen pari / tya svarupin vyakta nilhin murti bari / jari 
avatara murti nandpari / vyakti tyachdcha bolavya // Evam Myacha tya 
avyakta murti karuni / jaga earva vyapilen mhanuni / pahen mhanatan 
Bhagavadaikya tyavaruni / chidatmatva apalenchi to pahe // Sahaja jya 
chidatmatva sphurtivina / charachara kanhiilcha disen^ / to avyakta murti 
^tma Arjuna / sarvan bhutifi dison Idgala // YathdrthadvpihJoi^ 
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therefore, added to show the unity of the Self with 
God and cause him to realize his own spiritual Self, 
without which nothing can be seen in this Universe. 
That is the unmanifest form which Arjuna began to 
experience in all beings. While he is swimming in 
this Joy, the Blessed Lord exclaims (2) that all entities 
live in Him (Matsthdni sarva bhutdni)^ to impress upon 
the mind of the disciple the idea of Infinity, /. e., to 
give him the experience^ of the Self wherever his 
mind goes. There are innumerable waves in the ocean, 
but the human vision can reach upto a certain limit 
only, that is, the horizon, while the infinite ocean still 
remains beyond to be judged by the experience that 
one already possesses. Arjuna is thus enjoying his 
own infinity^, when suddenly the words ( 3 ) that He 
does not live in them {nacMham teshvavasthitah) strike 
upon his ears. The object of this declaration is to do 
away with the distinction one would be disposed to 
make between the occupier and the thing occupied on 
the comparison of the elements or wet clothes and 
space or water, which do not suit the purpose. Other- 
wise, it would be highly anomalous to tell first that 
He pervades everything, then to admit that all is in 
Him and now to say that He is in none. The com- 


1 Of, Kin pahe vyripakatv^kade / parin anantatvin drishti napade / 
tritiya charanin hehi drishti ughade / sarva bhuten Majamajin aisen 
bolatan // Samudr^chya ananta lahari / drishti dhanvatan tyanvari / 
drishti bhage pari asecha uri / pudheuhi samudrachi // TathdrthadipiM, 

2 Of, Tin sarva bhuten Arjunen / svarupin pahatah manen / anantatva 
anubhavitan Jagajjivanen / pudhen bolon arambhilen // Kin zanin ^kashin 
bhuten jaishifl / chitsvarupin jaden pahe taishih / kihva jalifi bhijalin 
vastren aishin / vyapaka pari bhinnatva /j Ya bhedacha parihara/ kari 
ohatnrtha charanin Jagaduddhara / kin Majamaji aheta bhuteti charachara / 
pari tya bhutahta Mi asend // Yathdr&hadipiM, 



parisons suggested^, therefore, to reconcile these three 
statements are those of the waves and the ocean, the 
mirage and the rays of the sun, the serpent and the 
rope and the ornaments and gold. For, of these several 
pairs, the second ones, such as the ocean, the rays of 
the sun, etc., cannot be said to dwell in the first-named, 
viz., the waves, the mirage, etc., because the latter are 
a mere illusion having no independent^ existence of 
their own apart from the former, which represent the 
really existing things. Here^ a doubt arises in the 
mind of Arjuna that, if this is so, why should Shri Krishna 
have said at all that all entities live in Him (Matsthdni 
sarva bhutdni)} This is cleared by saying (4) that the 
entities do not live in Him {nacha Matsthdni bhutdni). 
This apparent contradiction is to be explained^ in this 
way : — First, when Arjuna was told that all entities 
live in God {Matsthdni sarva bhutdni), the entities were 

1 Of. Kjin bijachi jiUeil taru / athava bhangara teii alauk^u / taisd 
Maja ekach^ visklru / ten hefi jaga // Jmneshvari. 

Rajju khanden karuna / sarpadharamaladri vyapta jana / kan 
suvarnen aneka alankiira puma / vydpta sampurna jaya pari // Chitsadd- 
nandalahari. 

2 Of. Mrigajala silcha ase jari / taricha rashmi asafci tya bbitari / taisen 
kalpita vishva Maja mazari / pari Mi tya mfizariiL asechina // Chitasadd- 
nandalahari, 

3 Of. Aisha drishtantacbya koti / Shri Krishna dharuni potin / mhane 
bhuten Majamadhyen Kiriti j pari ty4 bhutiu Mi nasen // Aisen bolila 
Hari / ton shanks upajali ya vari / kin bhuten mithya mhanoni jari / tyafita 
Mi nahin mhanatase // Tari jin mitby^ tin MajamSjin asati / hen viruddha 
bolila Jagatpati / aisi mhane jon Arjunachi mati / ton mhane bhutenhi 
nasatin Majamadhyen // Yathdrthadipikd. 

4 Of. Majam^ji sarva asatih ya bolen / Arjuna ya lagin bolilon 
pahileh / kin hin bhuten mhanoni hoten alen / pratitisa tuzya // Dharuna 
tuzi he pratiti / bolilon kiii bhuten Maja majin asati / Mi bhutih nasen 
mhanoni maguti / tin mithya mhanoni apalya pratitineh bolilofi // Tari 
Maziy^ mateS / Micha aheh nahinta bhuten / mithya. pratiti y^hi tuten / 
banatafi guhya hen vadalon jen tattva // Ycdhdrthadipikd, 
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assumed to exist from the disciple's standpoint. 
Secondly, when he was told that God does not live in them 
{nachdham teshvavasthitah)^ Shri Krishna gives His own 
experience of things, and, thirdly, when Arjuna realizes 
the Truth, the secret, that they do not live in Him {nacha 
Matsthdni hhutdni) ^ is revealed to him. This may be 
illustrated by an example. A man happens to believe 
a rope lying in the dark to be a serpent. The rope 
notices the fact and tells him that the serpent he sees 
is in it (the rope). Then it says that it, however, does 
not exist in the serpent. A light is brought and the 
truth of the non-existence of the serpent ascertained. 
The man, thereupon, asks indignantly why the rope 
said at all that there was the serpent in it. The rope 
gently replies that there is no serpent in it, meaning 
thereby that, in the first statement it made, it simply 
traced the idea^ of the serpent, which was then in his 
(man's) head, to its cause, but when that illusion dis- 
appeared by the help of the light, it now openly 
announces the fact, viz,, the non-existence of the serpent. 
Another example will make the meaning of the verses 
more clear. The thread, of which a cloth is made, asks 
you first to see that it occupies all the pictures of beings 
woven in the cloth, and then, to see that the pictures 
dwell in itself. While you are doing this carefully, you 
are convinced that the hands, feet and all other limbs of 
the pictures are nothing but the thread. The thread, 
therefore, asks you now to see that it does not 
exist in the pictures. When you question' the 
reason of its saying that the pictures dwell in 

1 Of, Hell ason angiii bharaliyan bhavandi / jaisifiyS.S. bhavafLti disati 
ardi / taisinya apuliya kalpana akhaiidin / gamati bhuten // Techi kalpand 
sanduni pain / tari Min bhutiil bhuten Mazah thaih / hen svapni hih pari 
nahin / kalpaveya jogen // Jnaneshvari, 
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it, the thread asks you to see that they do not 
dwell in it. These statements, although they appear to 
be contradictory to one another, are all true, because 
they are made according to the stages of knowledge at 
which the hearer arrives. Although the Universe is 
thus admitted^ to be an illusion at every step, there is 
no means to avoid it as such until the death of the 
physical body. In what light, therefore, is it to be seen 
till then ? The answer is (5) that it is to be seen as His 
Divine Power (pashya Me yogamaishvaram). This Uni- 
verse, which does not really exist and yet appears, is 
the Power {yogam) of the Personal God or His attribute 
called ‘ Aishvarya \ described fully in the Introduction. 
It is His Divine Skill-. It is this Manifestation or Form 
of His which is eulogized in the Vedas (Sahasrashirshd 
purushah, etc, — Purusha Stikta). Shri Krishna, therefore, 
by asking Arjuna to see His Divine Power (pashya Me 
yogamaishvaram), wishes him to regard^ the Universe as 

1 Cf, Jeii chitsvarupachen lakshana / tyahuui jada heu vilaksbana / jari 
mithya mhanoni Kamalekshana / pratipadiii sucbavito // Jada mithya hoya 
pari / sbarira ahe joiivari j ha pratyaya navhe duri / tari ugeucbi kaya 
mithyti mhanaveil ? // Yatharthadip\M. 

2 Of. Hen Maja Ishvarachen chaturya / silmarthya Mazen aishvarya / 
Veda aui munivarya / heiichi rupa Mazeh varniti // Yatharthaclvpxka, 

Maza aishvarya yoga paheh nayanin / aghatana ghatana chaturya iye 
janin — Chitsaddnandalahari, 

3 Of. Yoga aui aishvara / ya doii shabdeh Sarveshvara / rupa ^paleu 
hen charachara / pahen mhanoni mhanatase // Vyatirekefi atma samajoni / 
anvayen Brahinachi sarva umajoni / bhasa mhanava maya mhanoni / 
te Bhakta Bhagavadrupen pahati // Yacheh nahva vijnilna / ya 
magen bolilch ten jnana / hen pratyakshavagama dharma hen shradda- 
dhana / pavati Bhdgavata dhai’mache // Chitsvarupa navhe indriya 
pratyaksha / ten buddhisa disc aparoksha / indriyansa Krishna Ambujaksha / 
dise taisin charachara tadrupen // Ohidatmatva anubhav.ikade drishti / disc 
indriyansa Bhagavadrapa srishti / vin4 Bhagavadkrip^ piyusha vrishti/ hen 
achata pika sarvatha pikena // YathdrthadipiM, 
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His Manifestation, exactly like His Incarnations. This 
is confirmed by XL 8, in which He gives him His 
Divine Eye to see His Divine Power {Divyam daddmi te 
chakshuh pashya Me yogamaishvaram). Thus, by 
Vyatireka, one realizes the Self; by Anvaya, he realizes 
all to be Brahma, and by this Saguna Knowledge, 
he realizes even the illusion to be the Form of the 
Personal God. The realization of the Universe as 
Impersonal Brahma by means of Pure Reason, and as 
Manifestation of the Personal God by the help of the 
Senses, is Vijn^na proper, a very rare gift, which can 
be secured only by the special Grace of God (Dhdtu 
prasdddt — Shrtiti). It is to this Divine experience that 
the Saint Kabir refers when he exclaims : — “ O Sadhu !, 
the simple union is the best. Since the day when I met 
my Lord, there has been no end to the sport of our 
Love. I shut not my eyes, I close not my ears, I do not 
mortify my body ; I see with eyes open and smile, and 
behold His Beauty everywhere. I utter His Name, and 
whatever I see reminds me of Him ; whatever I do, it 
becomes His Worship. The rising and the setting are 
one to me ; all contradictions are solved. Wherever I 
go, I move round Him, all I achieve is His Service. 
When I lie down, I lie prostrate at His Feet. He is the 
only Adorable One to me ; I have none other. My 
tongue has left off impure words, it sings His Glory day 
and night. Whether I rise or sit down, I can never 
forget Him ; for, rhythm of His music beats in my ears. 
Kabir says : My heart is frenzied, and I disclose in my 
Soul what is hidden. I am immersed in that One Great 
Bliss which transcends all pleasure and pain.’^ Arjuna, 
however, could not understand how this Universe, which 
was created by God’s Nature, could be His own form. 
Shri Krishna, therefore, tells him that He is the sustainer 
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of the entities {bhutabhrit)^ but He does not live in them 
(nacha bhutastho), because these forms of entities are only 
imagined by His Reason (Mamdtmd bhuta bhdvanah) 
called Nature. He sustains the entities ( bhutabhrit ), 
because He says He pervades them (Mayd tatam) and they 
live in Him (Matsthdni sarva bhutdni). That He does not 
live in them (nacha^ bhutastho) is proved by the example 
of the rope, which does not dwell in the serpent, for, 
it has no existence. The entities, which the Nirguno- 
pisaka calls Maya {Illusion)^ are to be regarded as His 
Thought-forms (Kalpand) or Divine Power {yogamai^- 
shvaramX just^ like Shri Rama, Shri Krishna and other 
Incarnations of the Personal God. This idea is 
expressed^ in the words ' Mamdtmd bhuta bhdvanah \ 
the meaning of which is that His Reason or Pow^r 
{Atmd, i, e,, Buddhi or Chichchhakti) imagines the entities 
(bhuta bhdvanah). Now, if one were to ask why the 
Superhuman power of the incarnations is not observable 
in the Universe, the reply^ is, it is hidden, as that of 
even the incarnations is during childhood. The en- 

1 Of. Mi bhuteu dharanara mhauije Myan jiii vyapiliii / tin Majatnajin 
bolilon tevhan Myaii dharilin f tya bhiitin Mi nasen kifi tuja kalalin j 
nahintashiS tin bhuteu Majamadbyen // TatkarthadiyiM, 

2 Of, Sambhavamyatmamayaya — M. G. IV. 6. 

3 Of. HamakrisbnadyaYatSrakalpaua jaisi / kalpana cbaracbarachi 
taisi / te-vhafi Mazi tanu na hoti kaishi / hifi bhuten sakalahi ? // Ya bhdven 
nabane Jagajjivana / kin Maza ^tma ‘ bhutabbavana’ / atma buddhi Mazi 
nihane Madbusudana / buddbi cbichcbhakti kalpan§» sbakti lehvarachi // 
Te bbutabbavan^ Arjuna / mhanaje bhutancbi kari bbavan^ / bhavana 
mhanaje kalpana j evam sbakti Mazi bliuteS. kalpite ha artha // Tathdrtha^ 
dijpiJtd, 

4 Of. Kin Krishna Jartondha bhayen pale / tari kaya Sitmarthyapaeuni 
tevhan chale ? / taisen char^charin asuni na kale / srimarthya balapanin jaisen 
Krishn^hen // Samarthya to characharin / achchhadoni ase y^ pari 1 sukha 
duhkha bhoga to shiriS. / sth^pilS pratibimbahsha jivachiya jj Tathartha^ 
dvpxkd. 

10 
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joyment of pleasures and suffering of pain, of course, fall 
to the lot of His; reflections, the Individual Souls. 
Arjuna, thus, completely grasped the point and began 
to realize the Universe as God or the Self. He became 
Shri Krishna Himself I One difficulty, however, 
suddenly cropped out, viz., that, while Shri Krishna had 
ordered him to see all the entities in Him {Matsthdni 
sarva hhutdni), he was unable to see the whole Universe 
in one view, although whatever portion of it came to his 
notice, either by sight or by memory, could easily be 
realized by him as the Self. It^ is solved in the next 
verse. 

11 ^ 11 

** As in space there remains always air, both all* 
pervading and great, so, know that all entities live 
in Me.” 

The ubiquitous atmosphere ( vdyuh sarvatrago ), 
which always occupies space ( yathdkdshasthito nityam), 
is also the great air {mahdn), which moves to and fro and 
which we actually feel by its touch. When, therefore, 
both2 of these are in space, how can we deny the 
existence of the former because it is not preceived, 

1 Of, Aikya maja ani yasa kharen / pari yasa sarTa bhutea disati 
ekasareii / maja ten pahanen nakale baren / my^n apananta kaisin p^avin 
tin sarva ? // Maja jen jitaken athavaten / titakenchi ten pratyaydsa yetefi / 
vishva aparimita uraten / ten kaisen majamajin my^ii avadharaven he£L 
sarva? /| Tathdrthadipilid, 

2 Of. Mahavayu to 30 vdra / chanchala houni Idgato sharirS / to 
gaganin ase taisacha P^ndukumara / naye pratitisa tohi gaganificha ahe 
mhandva // <Tatba sarvanl bhut^ni / Matsthanityupadharaya’ mhanoni / 
Krishna mhane kin Majamajin mhanaje ye riti karoni / tun Spandntahi sarva 
bhuten avadhdrin // Tari akashin dvidh^ v4yu drisht^ntefi / ^pan^chi 
majin smriten ani asmritefi / aheta sarvahi bhuten / avadh^ih aisen Arjun^ // 
Tathdrthadipikd. 
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like the latter, by the senses of touch or hearing ? Nay, 
when one feels warm and uses a fan, he actually 
experiences the cool effects of the silent atmosphere, 
which is a sufficient proof of its existence. In the same 
way {tathd)f Arjuna is asked to realize (upadhdraya) all 
the entities {sarvdni bhutdni), viz., those he remembers 
as well as those he does not remember, in God {Matsthdni), 
that is, in the Self. This imaginary world of the elements 
called matter, we are unable to comprehend without the 
Self, who, being impersonal in nature, is to be realized 
by Reason only, just as fire is to be secured through 
wood or some other combustible thing. Although, 
therefore, the Self prevades the whole body, yet, we 
recognise him in those parts only to which our attention 
is drawn. We cannot, on that account, say that he does 
not exist in other parts. We ought, therefore, to know 
the Selfi wherever our Reason reaches and, thus, we 
realize him in all In the third verse of this Chapter, 
Arjuna has been told that those who have no Faith in 
the Bhdgavata Dharma, that is, the Path which leads 
to God and of which sacrifice is the first step, do not 
reach Him, but sink again into the realm of flesh. Now, 
it is said in the Shastras that all merge in Brahma at 
the time of the Mahd Pralaya or final dissolution of the 
Universe. If, then, the faithless, who unite with Him, 
cannot help coming back again to this earth, what 
reason is there to believe that the Jnanis would not also 
be forced to return^ ? This question is answered in the 
next verse. 

1 Of, Atmayanta bhuten sakala / atma bhutifi tarangiu jaisen jala / 
pari drishti jethen pahe nivala / tethen jala taranga doni disati // Ani 
jethefi. na pavali drishti / tethenhi jalincha ase taranga srishti / prastutin 
krip^mritachi vrishti / yachi bh^vefi ya shlokin hotase // Yatharthadij^M. 

2 Of, Pralayin up^hisahita jiva / milati ure nirguna svayameva / 
tethoni punha hotase udbhava / upadhicha ani jivacha \\ Aise Brahmin 
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gsT^rf^ 'Rsqr^r Rr^sHwri*?:^ ii \9 li 

" At the end of a Kalpa, all entitles, O Kaunteya (Son 
of Kunti) U enter My Natures and at the beginning 
of a Kalpa 1 again send them forthe** 

Here, the Blessed Lord says that all the entities^ 
emanate from Him (visrijdmyaham) at the beginning of 
a Kalpa or world-age {kalpddau)^ because they go into 
His Nature Mdmikdm) at the end of a 

Kalpa in Ignorance. But those, who have realized the 
Self and for whom nothing like matter exists, have no 
idea of what dissolution ( Pralaya) is. Why should they 
enter Nature at all ? They merge in Brahma. They are 
not; therefore, included in the class of entities (sarvdni 
bhutdni). The vehicles {Upddhi) of those, who believe 
themselves to be the frail body, enter Nature at the end 
of the Universe, and so, they are bound to come out of it 
at its beginning, like trees springing forth from seeds. 
But when an earthen vessel containing water is broken and 
the water destroyed, the reflection of the sun can no more 
appear there. In the same way, with the destruction of the 
Jnini’s Ignorance, the vehicle is also destroyed, and so, it 
can never then come back to Nature. The word ^sarvd 
(all), used at the beginning of this verse, shows that, by 


pS,yale / te jevhan paratale / tevMn hehi jari jnani bhale / tari parataticha 
aisefi mhanaven // Yatharthadipikd, 

1 Cf, Aga Kuntiaut^ I Mazi prakriti / ji kari pralayotpatti / bin bhutefi 
titeS p^vati / kalpakshayiii y4 karitau punarbhava // itma jihin olakhild / 
jadabhaga mithya lekhila / tihifi to nahincha (iekhilA / pralaya kala // 
Evam sakala vedayed^nta j bolati hacha eiddbanta / kiu Brahma p^yale je 
bhAgyayanta / te pralayifi na milati prakrititefi // Tatkdrtkadijnkd, 

2 Of. Tari iye Maziye prakriti / mahakalpanchafi antin / sm^ya bhuta 

yyakti / aikyasi yehti // Jndimhvari, ' 
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^kalpakshaye^' (end of an age), we are to understand the 
final2 dissolution of the Universe (Mahdpralaya) and not 
the ordinary one (Naimittika), which takes place at the 
close of Brahma’s day, as described in verse 18 of the 
last Chapter. When Shri Krishna says that He creates 
again {visrijdmyaham punah) the entities, He means He 
does it through His Nature {Prakriti), for, when people 
say the king has taken^ a castle, they really mean that 
the soldiers fought and captured it for the king. This 
point is made clear in the next three verses. 

55?: gsTJ 1 

II II 

sr ^ *rr isiihnT 1 



^gjTT3^!T II II 

** Wielding My own Nature, 1 send forth again and 
again this whole realm of entities, (driven) help* 
less by the power of Nature. Nor do these actions, 
0 Dhanan]aya ( Wealth-grasper ) !, bind Me, Who 
remain as one unconcerned and unattached to those 
actions. Nature gives birth to the moving and 
unmoving, while I but look on i because of this, 0 
Kaunteya (Son of Kuntl) !, the Universe revolves.** 

1 Cf, Mhanatan kalpakshaya / suchavi mahapralaya / kalpadi shabdefi 
m^yecha udaya / to prathama srishtikala // Kalpa shabdeii Brahmayacha 
divasa / mhauoai dinapralaya diuasrishti yasa / mhanou naye kiu sarva 
ehabdartha rasa / vdyafi jato yd arthen // YathdrihadipiM, 

2 cy. Bhavdpyayau hi bhutanam — B, G XL 2, 

3 Jaisen rdyen keleh nagara / aiseh prasiddha bolati samagra / 
vicharitan grihddi vyapara / rdyache kara kauhifi na kariti // OhUsadd* 
nandcdaharU 
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When Shri Krishna says that He creates^ (visrijdmi), 
over and over again (punah punah), this collection of 
various forms and names, this whole realm of entities 
{bhutagrdmamimmn kritsnam), by resorting to His Nature 
iprakntim svdm avashtahhya)^ two questions arise : — (ist) 
Where was this Nature after the dissolution of the 
Universe ? and (2nd) How does He resort to it ? The 
answer to the first question is that, before the beginning 
of the Universe, Nature lies hidden in the Im- 
personal Brahma, as does the mirage^ in the rays of 
the sun at sunset. Some would say here that the 
expression ‘ nothing then exists ’ implies the existence 
of Time, but the Brahma itself, then, represents Time 
(Ndsaddsinnosaddsittaddnim — Rig Veda). For, referring to 
the same Time the Shruti continues to say 

there is nothing else besides it {Tasmdddhdnyannarah 
kinchandsa). The Impersonal Brahma is, therefore, the 
Eternal, Universal and Unconditioned Time {Akhanda 
Kdla), referred to in the 33rd verse of Chapter X 
{Ahmevdkshayah kdlo). The other, which is conditioned 
and not eternal, is reckoned by the rotation and the 
revolution of the planets, viz., hours, days, years, yugas 
and kalpas. That too is said to be an emanation 
( Vibhuti) in the 30th verse of the same Chapter (Kdlah 
kalayatdmaham). Thus, Time cannot be the caused 

1 Of. Tari hechi prakriti Kiriti / Mi svakiya sahajen adhishtin / tetha 
tantu samavdyen patin j jevi yin^vani dise // Kimbahuna iy^parin / Min 
nijapralirititen afigikSjia / ^ni bhutasrishti ekasari / prasaronchi Idge // Jen 

bhutagramu aghava / ase prakriti adhinu Panda vS / jaisi bij^chiya vela 
pldav^ / samartha bbumi // Jndneshvari. 

2 Of. Tdvh^n kiranarapen kiranin / hoten mhanayen ten mrish^ p^ni / 
taisi prakriti nirgunarupen nirgunin / srishtikSla purvin hoti mhan^vi // 
Yathdrthadipikd. 

S Of. Evam k^Iabi navhe k^rana / Brabmi prakriticbe^ hot4£i chSlana / 
ti karuni drashta saguna / srisbtl nirm^na karitase to srishtik^la // 
Ydthdrthadipikd. 




of Nature. In fact, when the Nature manifests itself, the 
Impersonal Brahma becomes the Personal God, the 
Witness and Creator of this Universe. The conditioned 
or non-eternal time begins, therefore, with the creation. 
The answer! to the second question is that He resorts 
to Nature (prakritim avashtabhya), just as the rope resorts 
to the serpent, or the thread to the piece of cloth or the 
clay to the vessel, that is, as the real essence {Adhi- 
shthdna) does to the unreal appearance (Vivaria). 
Nature being in the form of an effect, is not seen after 
the dissolution of the Universe, when its cause, the 
Lord of the Universe, is asleep. The serpent appears 
on the rope only when there is the witness. It is, 
however, by Nature that God sees Himself as well 
as Nature, just as it is by means of the tongue that we 
announce our own existence as well as that of the 
tongue. Nature, without which God is Impersonal 
{Nirdharma)y like the tongue, knows neither itself nor 
the witness. It is, therefore, in the Brahma, as mirage 
is in the rays of the sun, or serpent in the rope, or 
waves in the ocean, that is, in short, as effect is in the 
cause. The word ' svdm^^ (my) is, therefore, used to 
show that the effect is not different from the cause. 
Now, a third question arises, viz.y that, even if Nature 
manifests itself again and again, why should the 
' entities follow it ? The reply given is that they have 
no will of their own, being controlled by Nature {avasham 
prakritervashdt). When Arjuna heard that God creates 

1 Of, Prakriti adhishthuni nirmiton mhane / ton Arjunasa khuna bane / 
vivartaten adhishthi adhishthana he jane / patra Bhagavatkripechen // Rajju 
adhishthi sarpaten j ehukti adhishthite rupyaten / tantu adhishthi pataten / 
ghataten mrittik^ // Yatharthadip%ka» 

2 Qf. * Prakritim svam adhishthSya * mhanoni / prakriti bhinna nase 
aisen ‘ sva ’ Bhabden karoni / snchavi kin karya karanS.Yasth^ donhi / 
prakritichy^ Maja vegalyS naeati ha bhava jj TatMrtfiadipiM, 
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the entities by the help of Nature, he thought th^t the 
Individual Souls, who are said to be fettered, also did 
actions in the same way. How, then, could the Personal 
God be free from bondage ? Shri Krishna answers^ the 
query by saying that His actions do not bind Him {na 
Mdm tdni karmdni nihadhnanti), because He is unattached 
to them {asdktam teshu karmasu) and remains aloof as 
one unconcerned {uddsinavaddsinam), neither doing any- 
thing nor causing anything to be done. He calls 
Arjuna here * Dhananjaya (Wealth-grasper)’, with the 
object of giving him to understand that he need not be 
disappointed on that account, for, even then, He is not 
indifferent to a person like him, who regards Him as 
dearly as the covetous man does his treasure and has, 
therefore, bound Him by his Love. This attachment of 
the Lord to His Lovers and His indifference to the rest 
can be reconciled with His attribute of Justice, only on 
the ground of His being of the nature of the Kalpa- 
vriksha (Ye yathd Mdm prapadyante — G, IV. II). The 
Personal God has no motive or desire in doing actions, 
because He sees everything to be Himself. This is His 
attribute of Dispassion, and one who knows it also 
acquires it. This important fact was mentioned once 
in the Fourth^ Chapter, and is repeated here, in the 
Ninth , for the benefit of Arjuna as well as for that of 

1 Of. YarhavifL iye prakriti vikarin / eku Mifichi ase avadbariil / 
ud^in^chiya parin / kari na karavin // Dipu thevila variil / kavanaten niyami 
na niv^ri / ^ni kavana kavani pari / rahate ten ase nene // To jaisa kafi 
sakshibhutu / grihavyapara pravritti rahitu / taisa bhutakarmin an^saktu / 
Mifi bhutifi asen \\Jmneshvari. 

JaisS koni upekshaku pariyesi / p^hen doghSnsi TivSdatan // Tyanchiy4 
jayapar^jay^k^rana / harsha vishdda nahin tayS-lSguna ( pari nirvikara asein 
s^kshi houna / taisS jana s^kshi asen // 0/iitsaddmndalahari. 

2 Cf. Na Mdm karmani limpanti na Me karma phale spriha / iti Mam 
yo’bhijandti karmabhimasa baddhyate— 0. IV. H. 


IS3 


all His Lovers. He cannot, therefore^, be fettered by 
actions, nor those who have realized the Self. The 
Ignorant Souls are, however, bound by them, because it 
is impossible for them to do anything without desire 
and be indifferent to the shells of worldly things, so 
long as they actually see them to be nothing but real 
silver. Now, one would say^ that, when the Nirguna 
or Impersonal Brahma is said to be the constituent 
of this Universe, how can a Being who possesses the 
attributes of dispassion, etc., be called the cause of it ? 
Shri Krishna, therefore, says that, although Nature 
begets all that is moving or still (prakritih suyate 
chardcharam), yet, it is He Who is the Supervisor or 
Master {Mayddhyakshena) of it. Arjuna is called here 
* Kaunteya^^ or * the Son of Kunti ’ in order that he may 
understand that, as he is born of his mother because of 
his father, so does the Universe go round (jagadvipari- 
vartate^ ) by reason of this, viz., His supervision 
{hetundnencf). This supervision, under which Nature brings 
forth what is living or lifeless {sachardcharam)^ is how- 
ever, due to Pure Sattva. Here, His function may be 
compared to that of the earthly king, who collects money 

1 Gf,Y^ lagin karraeu Maja na bMhiti / aisen j^na tun saryarthin / 
aisencha anahankareu je karma kariti / tehi na limpati karmaphaleil // Ani 
karmaphala sacha dekhati / aham kartabhimanen acharati / te koshakaiSchiya 
pari badhijati / murkha earvarthiu kaja sangon // OhitsaddnundalaharU 

2 C(f, Tevhan jag3,chen upadana karana f Brahma ten mhan^ven nirguna / 
jay^si he vair^y^i guna / jagatkSrana na mhanave tay^ten // Ta^MrtAa- 
dipihd, 

3 Cf, Kaunteya mhanaje Kunti suta / ya nailven gahana bhaven ^lavi 
Bhagavanta / kin janani p^suni putra upajato nischita / pari te prasayate 
syapatichya hetu karonl // TathdrthadijnM, 

4 Gf, Jag^chi ghad^moda cb^lali ahe — GUdrahasya, 

5 Of, Jaisd loka cheshtan samastdn / ha nimitta matra kM savitS / 
tais4 jagaprabhayin Hi Pandusutd / hetu hoin // JnAneshvdTif 
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from his subjects in the shape of taxes and utilizes it 
towards the employment of soldiers, etc., for their own 
protection. There are two parts^ of Mdyd (Illusion) — one 
is that which knows that it is Brahma and by means of 
which the Impersonal Brahma becomes the Personal God. 
It merges in the Impersonal Brahma after the dissolution 
of the Universe. The Personal God is then supposed 
to be in His 'Yoganidrd' (sleep at the end of the world). 
The other part is that which calls itself Mdyd^ It 
is this Nature {Prakriti) whose Supervisor or Master 
(Adhyakshd) is the Personal God. Thus, the Personal 
God, Who knows Himself to be the Impersonal Brahma 
and Who also knows all, is both^ the material and 
efficient cause of this Universe. As clay is the material 
cause of an earthen vessel, so is the Nirguna or 
Impersonal Brahma that of the Universe. But, as the 
Personal God (Saguna Brahma)^ by the help of the first 
part of Maya, knows Himself to be the Impersonal 
Brahma, He can justly be said to be the material cause 
of the Universe. Again, as the potter is the efficient 
cause of the vessel, so, the Personal God, Who is 
Omniscient and Who creates entities according to the 
actions of the Individual Souls, is also that of the 

1 Gf» Evaiu prakritiche bhaga doni / eka Brahma apana mhanoni / 
akhanda pratyayen karuni / Dirgunin sagunatva // Prathama sphure 

Brahma apana / to Ishvara ten Brahma saguna / maya Mi mhanavoni 
dusaren sphnrana / te prakriti to Ishvara ticha adhyaksha // YaZhartha- 
dipiJd, 

Kalpante bhutamatra prakriti etale trigunatmaka mulaprakritim&n 
vilina thaya chhe, te prakriti Mari etale Maramafi raheli, Mare adhina chhe» 
ne tethija kalpano pachho arambha th%a ty^re hu£i e prakritino adhyaksha 
thayi etale tene matra satt^sphurti arpan&ra hoi ena m^hthi ja pachho badho 
sarga vistaravuii chhun.'--i?t7itv^i. 

2 Of, Evam jagatkarana nirguna tehchi Spana mhanoni jyasa 
v^te to saguna j to sarva jane mhanoni jagachen dvividbahi karana / Ishvara 
mhan^va // YdthdrthadipiM, 




Universe. It is He Who mercifully takes the trouble 
to preach this Gita for the benefit, not only of Arjuna, 
but also of all mankind. And yet, alas !, unfortunate 
men like Duryodhanai, regarding Him as an ordinary 
human being, do not care to worship Him. They are 
described in the next two verses. 

3nr3n^ wi ^ Jirg’lr i 

’3R II 11 

ir^ II ll 

** The foolish. Ignorant of My Supreme Nature as the 
Great Lord of entities, disregard Me, as I have 
assumed a human body* Vain are their hopes, vain 
their deeds and vain is their knowledge, senseless 
as they are, partaking of the nature of brutal, 
demoniacal and delusive natures’’. 

People, who are deluded (mudhd), disregard God 
(avajdnanti Mam), because they find Him clothed in 
human form \}ndnushim tanumdshritam). To treat like 
ordinary men, those great ones, who, laying aside or 
concealing their greatness, move freely among the 
masses, is to show disregard^ or disrespect to them. 
The mistake^ here lies in their not knowing the highest 


1 Cf, KifL Durjodhanddi mudha jana / na kariti Ty^hen bhajana / jo 
svayeS. Paramatma bhavabhanjana / maaushya m^niti Tayala // Yathdrtha- 
dipihd, 

2 Of, Mhanoni Mazd aTamaiia / kariti te mudha jana / thorasa nicha- 
samana / mananeu apamana to hdchi // YathdrthadipiM, 

Maja advaitSsi dujen / Maja akriy^si kajen / Min abhokta kin bhunjen / 
aiaen mbanati // Jndneshvari, 

3 Of, Evam jo M^za paramabhSva / kin Mi aarva bhutanchd Mahe- 
shvara DevSdhideva / to Mdz^ bh^va mhanije ten Mazes abhinaTa / rupa 
te mudha nenati // Yathdrthadi^iM, 
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nature or glorious form {par am hhdvamajdnanto) of Him, 
Who is not only a God of entities like BrahmS and 
others, but Who is the God of Gods (bhuta maheshvaram)^ 
the material as well as the efficient cause of this 
Universe. Arjuna, however, could not understand 
why Duryodhana and his wicked companions should 
not have Faith in Shri Krishna, when they had 
actually so many opportunities of seeing Him work 
miracles. In the same way, one is surprised to 
find some learned men, who read the Glory of Incar- 
nations in the Vedas, Shastras and Puranas, also 
take no heed of them. The Blessed Lord gives the 
reason of their indifference to Himself by dividing 
them into three classes: 1st, those who worship the other 
Gods with worldly motives, 2nd, those who work dis- 
interestedly but do not offer their actions as sacrifice to 
the Personal God, and 3rd, the Materialists (Chdrvdka) 
and Dualists {Dvaitavddi). The hopes of the men of the 
first class are said to be vain {moghdshd^), because it is 
as useless for them to expect the fruit of their present 
actions in this life as it is to expect fruit from a seed 
before it grows itself into a tree. The actions of the 
men of the second class are vain (moghakarmdno'^)^ 
because, without sacrifice, they fetter the Souls by 
producing rebirth (Yajndrthdt karmano'nyatra loko^yam 
karma bandhanah — B. G. III. 9). The knowledge of the 


1 Gf. Ash^ jayichi vyartha / kin prarabdhiii nahin to purushSrtha / 
apan^sa hou mhanoni tadartha f Maja takoni bhajati ksbudra deTat^tieu // 
YothdrthadijpiM. 

Javan ^karu yeku dekhati / tavan ha devo aiseb mhanati / maga tochi 
vighadaley^u tbakati / nahin mhanaunijah // JmneshvarU 

2 Gf. Eka ugicha nishkama karmeh j kariti varn^shramokta dhannefi / 
tritiyadhyS.ydiita boHlefi ty^ nemen j Vishuucharanih na arpiti // Yothdrtha* 
dipiM, 
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third class of men is vain (moghajndna)), because it is 
impossible^ for any body to realize the Self without 
purification of heart, which is secured only by the 
hearing and singing of the Glory of the Incarnations 
of the Personal God. Although some of them may be 
able to understand the verbal difference between spirit 
and matter, yet, such knowledge has no power to break 
the chain of births and deaths. The importance of the 
Worship of the Personal God cannot be expressed in 
stronger terms than those used by the Sage Shuka in 
the following^ verse:— ‘‘If the Knowledge of the 
Absolute Brahma, which transcends action, be void of 
the emotional devotion of Achyuta (Personal God), it 
lacks in attractiveness. Much less is that path excellent, 
where actions are performed with a selfish object, or 
which, if performed with no selfish end, are not conse- 
crated to God.’* (Shri Bhdgavata — /. 5 . 12). All 
these three classes of men are said to have no sense 
{vichetasah), because they do not know their own 
interest. They are not able to grasp the true meaning 
of the religious books they read, on account of the 
evil tendencies with which they are born (Naisargika) 
and which are the results of their past actions. These 

1 Of. Atari moghajnjina / tyanta don prakarinche jana / eka veda 
shraddh^hina j eka ved^hrita // Ch^vaka Bauddha ity^i | yansa shraddha 
nase vedifi / je vedapranaiina dni bhedaT^di / bheda tyanche tyanta kitieka // 
SbabdajnSnicha te hoti / kalali jari atmanatmaviyeka riti / na bane svarupa 
saksh^tkdra sthiti / Bhagayatprasadavd-fichuni // Yathdrthadijpikd. 

2 Of. Sattyam na oheddhataridam nijam bhayed Tijnanamajnana- 
bbid^pamarjanam / gunaprakashairanamiyate bhavan prakashate yasyacha 
yena y4 gunah // Shri Bhdgavata, 

Kemake tcmane je uttamottama niab^ phala Brahmanubhaya te thatun 
nathi.— 

.3 Cf. Naishkarmyamapyachyutabh^yavarjitam na shobhate jn^nama- 
1am niranjanam / kutah punah shashyatabhadramishyare nachdrpitam 
karma yadapyakaranam // 
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evil tendencies, again, give us a three-fold^ classification 
of the natures to which they are wedded {prdkritim 
shritdh)t viz., 1st, that of those who indulge in acts of 
hatred and cruelty to mankind, like the Rikshasas 
(semi-human beings, brutal and blood-thirsty), called 
‘ rdkshasim \ 2nd, that of those who indulge in the 
unlawful enjoyment of sense-objects, like the Asuras 
(the Daityas and Danavas, the opponents of the Devas), 
called ‘ dsurim \ and 3rd, that of those who indulge in 
delusion and turn their back upon discrimination, 
called ‘ mohinim \ As all three of them, however, have, 
more or less, the desire of sense-objects in common, 
they are treated under the general head of Demoniac 
nature ( Asurim prakritim ) in Chapter^ XVI, where a 
more detailed description is given of them. In the 
next three verses, Shri Krishna speaks of men of 
Godlike^ nature, such as the Pandavas, Bhishma, 
Uddhava, Vidura and others. 

I 

II 

1 , Cf, Te Mazen svarupa nenati / ani Mazi avajnachi kariti / tyastava 
rakshasi prakriti pavati / tamogunachi murti sarvasvefi // Jiye prakriti 
karitan jana / avihita hinsa kariti puma / pranimatrach^ dvesha tayan 
laguna / anartha jdna jenen pavati // Taisicha asuri prakritiche pdika / 
ashastriya vishaya bhoga aluka / ani mohini te jnana bhra^haka ] ashrayile 
dekha mudha te // Chitsadanandalahari, 

Sarvatha hinsakaranchi he prakriti / rakshasi prakriti isa mhanati / 
ki& asurahta manushya bbakshiti / techi mhanave rakshasa // Daitya dni 
d^nava / he asura pari manava / kevala vishayasakta bhava / buddhicha 
taydachy^ // Asu mhanije indriyefi / ra mhanije ramaneh nischayefi / 
indriyadvdra vishayasakta atyanta sTayeh / asura te Bhagavadbhakti rahita 
je II Karavefl na kardvefi hd viveka / yaohya viparita bhava moha aviveka / 
ais^ sansk^a naisargika / mohini prakriti te mhanavi // Yat/idrtAadijfikd, 

2 Of. Isuram Pdrtha Me shrinu— G, XV L 16. 

3 Of. £t4h daivi svabh^v^chefi varnana karitata. — Gitdrahdaya. 
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wr vRf?n ii ii 

wi g qra % I 

^«j3Fc%iT wf qr ii ii 

** But the high'soaled ones» who possess a God«like 
nature* knowing Me as the inexhaustible source of 
(all) entities* worship Me with none else in mind, 
Constantly glorifying Me* and striving steadfastly 
and prostrating themselves before Me with Love* 
worship Me* being always attuned. And others* 
again* offering up the sacrifice of Knowledge* 
worship Me* as one* as distinct* as manifold and as 
all'pervading/* 

They are said to be persons of great or noble minds 
(mahdtmdnah), who have no material desires, who enjoy 
perfect peace of mind, who are extremely kind-hearted, 
who do no harm to any being and who have the patience 
to forgive even the most serious faults. They partake of 
God’s nature {daivirn^ prakritimdshritdh). They know Him 
to be the beginning as well as the end of the Universe, 
just as everybody knows gold to be the beginning and 
end of ornaments. What is the ornament, then, during 
the period of its existence ? Certainly nothing but gold. 
So do they know Him to be the entities even when they 
exist. This is the meaning of ^ jndtvd Mdm hhutddimar 
vyayam ’ (knowing Me the inexhaustible or eternal 
source of* all the entities). With such Knowledge, they 


1 Cf. Devachi prakriti te daivi mhanati / jethen shama dama day a 
sbraddh^ sampatti / abhaja sattya sansbuddbi iye riti / prapta sarv^hin 
tayan aisi // OhiUadanandalahari, 

Abbayam eattya sai^buddbih. daiyimabbijatasya BhSxata— j?. 

XVI. U3. 
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worship! the Personal God with unwavering mind 
{bhajantyananyamanaso), that is, with minds not turned 
elsewhere. The way in which they worship is describ- 
ed thus. They exert themselves in the direction of the 
practice of the Vyatireka Yoga (yatantaK^) like the 
Nirgunopasakas and {cha) also, while enjoying the Bliss 
of the Anvaya Yoga, continue unendingly, with un- 
swerving Faith, all the nine modes of Love mentioned 
in Shri Bhagavata^ {satatam kirtayanto Mam dridhavratdh 
namasyantascha Mam bhaktyd)^ which are neglected by 
the Worshippers of the Impersonal Brahma. They 
are: — (ist) Shravanam or the hearing of the praise 
of Vishnu and listening to talks and songs about the 
Lord ; (2nd) Kirtanam or the repeating of His Names, 
the chanting of His praise and singing songs about 
Him; (3rd) Vishnoh smaranam or the remembering of 
Him, that is, constantly thinking about Him ; (4th) 
Pddasevanam or doing homage to Him ; (Sth) Archanam 

1 Of, Mhanoni jyanchen ananya mana / Maja vauchuni anyachen na 
kariti bhajana / Partha 1 M^tencha bhajati te jana / tattva Mazen januni // 
Yathdrthadipikd, 

' Aisiya ayinasbi Isbyarateu f janoniyau Maja ek^teil / maga Majacbi 
bhajati sarvrarthen / ananya chitten ten hi sangoii // GhitsaddnandaZahari. 

Aise je mahanubb^va / je daiviye prakriticbe daiva / je janauniyau 
sar?a / svarupa Mazen // Maga vMhateni premen / Mateii bhajatati je 
mah^tme / pari dujepana manodbarmen / sitale nahin // Jmimhvari, 

2 Of, ‘ Yatantascha ’ mhanaje yatna hi kariti / mhanaje yatna karitacbi 
Mdten kirtiti / * yatantascha ' mhanatM chakaren Shripati / svarupa samS.dhi 
donihi suchavito // Karanen svarupakara antahkarana / itakencha yatna 
shabd^cheiL vivarana / tyanta chitsvarupa tantusphurana / Jadapatin 
smaranen h^ anvaya samadhi // Tari mukbin nama arthin drishti / tya 
jnanadrisbtisa Bhagavadrupa grishti / pabe gaye nache kari amrita vxisbti / 
je ^yakati tay^nten jj YatAdrt/Mdijnkd, 

3 Of, The Bhdgavata religion was the immediate stimulus to the 
syntbesis of tbe Bhagavadgita. It is actually suggested that the teaching of 
the Gita is identical -with tbe doctrine of tbe Bb^gavatas. It .is sometimes 
called the Harigita. — Indian Philosophy hy Prof Rddhdkrishnan, 
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or worshipping Him; (6th) Vandanam or making 
obeisance to Him ; (7th) Ddsyam or rendering service 
unto Him ; (8th) Sakhyam or behaving like a friend to 
Him and (9th) Atynanivedanam or dedicating oneself to 
Him. As a matter of fact, only two modes are directly 
mentioned here, viz,^ repetition of the Names and Glory 
of God {kirtayantah) and salutation or bowing [namasyan’- 
tah), but the additioni of * cha* to the latter shows that 
all the nine modes are included in them. The word 

* satatam^' (constantly) is attached to the former, 
because it is the most important^ of all the modes, it 
anticipates all and is one that can always be practised 
with ease. It destroys Ignorance, it reveals the spirit, 
and it enables one to enjoy Living-Freedom. Without 

1 Cf, ‘ Namasyantascha * mhaae Shripati / kifi namaskarahi Maten 
kariti / navavidha bhakti karuna namaskarenbi bhajati / namaskara hi kariti 
yji shabdii! ha artha // TcUharthadi^iM. 

Ani chakareii karuni nayaTidha bhakti / yethen bolile svayeu Shripati — 
Chitsado mndala h ari, 

Te mahatmao nirantara Maruja kirtana kare chhe, arthat shravana 
kirtana smarana padasevana adi navadha bhakti chhe te kare chhe. — Dvivedi. 

2 Of. Tyanta eka bbaktiuta dusari / bhakti na ghade pari / kirtana 
farva bhaktifita ghadateh mhauoni Hari / kirtanincha bole satata shabda // 
YatMrthadijnM. 

3 Of. Nameii ajnana nase / namen atma prakashe / pavale jivanmukta 
dashe / nameiicba karuni // Tathdrthadi^ikd. 

Yamu mhane kai yamaveh / damn mhane konateii shoshayen / tirtheu 
mhanati kai khavefi / dokhu oshadha nahifi // Aiseni Mazeni nama ghoshen / 
ndhin karita vishvachiu duhkbeii / agbaveh jagachi maha sukhen / duma- 
dumita bharilen // Jjwneshvari. 

Vedin jo Harikirtanincba mahima kela ase adaren / kothehse tari 
Vishnusukta avagheh shodhoai paha baren // Tya madhyencha tritiya vargahi 

* bbavamitro ’ ase to xnaha / tya,chihi tisari ricba ‘ tava tamustautara * 
namen paha // Vdmana Pandita, 

Tamustautarah purvjam yathavidrutasya g^rbham janusha pipartana / 
asya jananto nama chidyivaktana mahaste Vishno sumatim bhajamahe jj 3 // 
(P. San.) 

11 
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it, no action becomes perfect^. Even the Blessed Lord 
spoke^ once to Narada that although He is everywhere, 
He is to be found always where His Lovers chant His 
Name and Glory. It is to be understood, however, that 
all the acts of devotion are offered^ as sacrifice to God, 
Whom they realize everywhere. Thus^ being always 
attuned, they worship Him {Mam- nityayuktd updsate). 
These are the Wise Lovers, whose conviction is that 
Vasudeva is all (Vdsiidevah sarvamiti — VIL ig). There 
are others, too, who adore by offering sacrifice of 
Knowledge, that is, by making the purified Reason 
steady in the Self (jndna yajnena chdpyanye yajanto 
Mdmupdsate), Their sacrifice is already described in the 
27th verse'’ of Chapter IV. The words ‘ chdpi^* (and 
also) added to 'j?idna yajnena* (by the sacrifice of 
Knowledge) show that they also follow the nine modes 
of Worship mentioned in the previous verse, but they 
are more attached to the sacrifice of Knowledge. The 
remaining four^ ways, which are inferior to the two 

1 Cf, Yasyasmrityachanamoktyil— 

Om tatsat iti nirdesho — B. G. XVII. 23. 

2 Cf. Naham vasami Vaikunthe &c . — Shri Bhagarata, 

3 Cf. Iti punsarpita Vishnorbhaktischennava lakshana — Shri Bfvogavata. 

4 Cf. Kifi shravanadi bbakti kariti / ani vanduni Maten arpiti / dridha- 
vrata aisen bhajati / bhaktiyukta ba bbava // TatMrtkadipiM. 

6 Cf, Sarvanindriya karmS.iii prana karmanicbdpare / atmasaSyama 
yogSgnau juhvati jnanadipite // 

6 Cf. * Jnanayajnena chapyanye* mhanoni / *chapi* ya doni akshareii 
karuni / purvokta bhaktihi suchaTuni / Tishesbefi jnana yajnen yajati 
mhanatase // Yathnrthadipika. 

7 Cf. Evam nirgunasamadhi jnana yajna/ek^tva tatpada tvampada 
aikya matra janate atmajna / dni prithaktve jijndsu je navbati abhijna / 
ekatva upasaneche If Atan bahudha mhanaje bahuprak^ra / kin Indridirupeii 
eka Ishvara/ mhanuni yajna kariti chatura / karma kandin // Vin^ tantu na 
dise murti / aisi charScharachi atma sphurti / ‘ yishvatomakha * vishva 
murti I hechi upasana ekasi // YathdrthadijgiM, 
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already given, are only briefly touched in the second 
half of the verse. By ‘ ekatvena\ * (as one) the Blessed 
Lord means those, who have only realized the Self but 
have had no practice in Yoga, and by ' prithaktvena* (as 
distinct) the Seekers of Knowledge (Jijndsu ), who have 
not yet realized the Self. The latter^, however, are not 
blamed by the Shruti ‘ Na sa veda yathd pa&huh ' like the 
Dualists {Bhedavddt), because they have full Faith in 
the unity of the Individual and Universal Souls and they 
worship God in this manner in order to realize the 
Truth. The word *bahudhd^* (as manifold) refers to 
those, who follow the Path of Action {Karma Mdrga) 
and worship Indra and other divinities as forms of God. 
We are told, lastly, of those who worship God as 
Vishvatomukham (all-pervading), believing Him to exist in 
all the animate and inanimate objects in this Universe, like 
thread in the images woven in a piece of cloth. To this 
class also belong the Western Pantheists. Shri Krishna 
gives details of this Worship in the next two verses. 

Jn?rT ’STT^T I 

^ ll I'S II 

** 1 am the Vedic sacrifice* I am the sacrifice laid 
down in the Smritls* 1 am the food for the Manes* I 
am the healing herb* I am the sacred verse* I too 

1 Of, Kiii samadhi sukhaohi sthiti / na pavoni bhaviti ekatva matra-— 
Yatkdrthadijnkd, 

2 0/, Tevhan na mhanaven he bhedavMi / je nishedhile pashusamana 
Vedin / he jijndsu advaitaradi / aparokshauubhava ichchhiti // Yathdrtha» 
dipikd.. 

Advaita hefl nigama siddba kharefL tathapi, nahiii mala anubhata sva- 
sukha svarupifi / to IshvarS. I maja ghado mhanauni Deva jijn^u serila, 
tayasa pbalela seva // Brahrmstvitu 

3 Of, Daivamevapare, IV* 2S, 




am the ghee» 1 the fire» 1 the offering burnt. 1 am 
the father of this Universe* the mother* the creator 
(who is) the grandsire* the Holy One to be known* 
the syllable Om* the Rik* Sama and Yajuh also.** 

Sacrifices are of two kinds, viz-, those ordained by 
the Shrutis ( kratuJi^ ), like Agnislitomay and those pre- 
scribed by the Smritis {yajnah)^ like Vaishvadeva, The 
word ‘ svadhd ’ refers to the Shrdddhas ( funeral rites 
performed in honour of deceased relatives ) and the 
Tarpanas ( the libations of water to the Manes of the 
deceased ancestors). It means literally the balls of rice 
and water with sesamum seed, offered as an oblation to 
the dead, as opposed to ‘ svdhd ^ which is an oblation 
made to Gods indiscriminately. * Aushadham' is, pro- 
perly speaking, product of the herbs, that is, food 
prepared from vegetable or medicine. It is food that 
satisfies hunger and gives strength, and medicine that 
cures diseases. ‘ Mantram * is a Vedic hymn addressed 
to any deity. ‘ Ajyam ’ is clarified butter, * Agnih ’ is fire 
and ‘ Hutam ’ is that which burns. The Personal God’s 
* Jndnaguna' or attribute of Knowledge, already de- 
scribed in the Introduction, is suggested^ here, viz.y the 
consciousness that the birth, existence, growth, ripeness, 
decay and death of things are merely the thought-forms 
( Kalpand ) of Him, Who created first the Mind out of 
Himself and then produced Brahma®, the grand-father 

1 Qf^ Tari kratu jo kin shrautagni jana / agnishtomadika nipuna / 
yajna ha mhanije vaishvadevadi lakshana / maha yajna ty^ntenhi mbanati // 
ChitsadaTiandala hari. 

Kratu mhanaje shiutyukta hcma rachsna / yajna te smrityukta— 
YathdrihadipiM. 

2 Of, Prastutin kratu, yajna, sbraddha tarpana / kriyarupa kalpuni 
dpan^ apana / jalon Mi svayen shadguna / hen suchavi // Yathdrthadipikd, 

3 Of, To Ishvardcha putra manafa / Brahma loka pitSmaha xnhanave 
jyasa / Sanakadi Marichi KarJamadi tyasa / jale m^nasasuta sakala // 
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(pitdmahah ) and creator (dhdtd) of the Universe. In the 
beginning, Sanaka and a few others were born of his 
mind ( Mdnasapuira ). The last two of them were Manu 
and his wife Shatarupa, who were entrusted with the 
task of procreation. Theyi were thus, respectively, the 
father (pita) and mother (mdtd) of this world (asya 
jagato ). They came to this earth and began to eat food, 
which Brahma created for them by his mind. Then 
began the creation by cohabitation ( Mithuna srishti ), 
for the growth of which the assistance of the Gods and 
dead ancestors was necessary. Thus came into existence 
all the different sacrifices and offerings, which are only 
things imagined by God {Mamdimd hhxitabhdvanah— 
B. G. IX, 5). They are ail, therefore, mere appearances, 
and the holy ) reality to be known in them 

( vedyam ) is the Impersonal Brahma. The Vedas Rik, 
Sama and Yajus, which also include the fourth 
Atharvana, are, however, the means to realize Him, and 
the syllable ‘ Om^ ’ that is, the Name of God, is the very 

Tyailta purusha eka Mann mhanoni / Shatarupa mhaiioni ty^chi kamini / 
maneSchi doni nirmuni / Brahma mhane srishti kara // Tiii doghen bhutala 
alia / bhutaliu annen bhakshufi. l%alin / tiii anneuhi nirmana keliii / ma- 
neuchi karnaiyan Brahmayaneii // YatharthadipikCi, 

1 Of, Maharshayah sapta purve... ..imah prajah — B, Q, X, 6, 

2 Of. Mhanoni uttarardhin Jagatsvami / adicha mhanato kin vedya 
Mi / mhanaje jadifi patifL sthavara jangamin / vedya Mi tantu chitsvarupa // 
Pavitra aisen ten Mi Qovinda / tyasa sadhana chiirihi Veda / rigveda, 
yajurveda, sAmaveda / atharvana eangraha tihincha // Tyahta shreshtha 
oflkara / to Micha varnarupa Sarveshvara / kin srishti sthiti sahhara/ 
trimurti pratipadya oukariu // Yathdrthadipilid, 

3 It is stated in the MAndukyopanishat that < Om ’ Mra is all this 

Universe Q Omityetadaktharamidam sarvam\ which is Biohms, (Sarvam 
hyetad Brahma ), and that this Self, who is of four kinds, is also Brahma 
( Ayam dtmd Brahma so'yamdtma ohatnshpdt ). The four kinds of the Self 
are the four mdtras of the kdra QPdda mdtrd')^ riz., (1) Akdraf 

who is the Vaishvdnara enjoying the bodily pleasures in the waking states 
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essence of all of them. The Individual Souls, who 
dwell in this world of matter, are also the reflections of 
God, but, as they do not know themselves, they have to 
bear the fruit of their actions. In the next two verses, 
therefore, Shri Krishna tells us that He is Himself^ their 
Judge as well as the Justice done to them according to 
their actions, viz.y the different goals awarded to the,m. 

*1%^ srg: ^TDOT I 

swiw: sr55?i; II «»<: il 

^ II II 

** ( 1 am ) the goal, the husband, the Lord, the witness, 
the abode, the shelter, the loving friend, the 
source, the dissolution, the stay between, the 
receptacle and the Inexhaustible seed. 1 cause 
heat. I hold bach and send forth the rain. I am 
immortality and also death and I am that which is 
good and that which is bad, O Hriuna ! ** 

The principal goals {gatili^) are four in number : — 
1st, Salvation or Freedom; 2nd, World of the Gods; 
3rd, World of men and 4th, World of lower animals and 
inanimate objects ( Sattve pralindh svarydntit naralokatn 

( Jdgaritastkdno sthulabhug Vaishvdwiro kdrah ), (2) Ukdray who is the 
Taigas enjoying the imaginary pleasures in the dreaming state (^Svapnasthdno 
praviviktahhuh taigasa uharah ), (3) Makdray who is the Prdjna enjoying 
the bliss in the deep sleep state Sushuptasthdm dnandahhuk prajno 
makdrah ) and (4) ‘ Amdtrd ’ or * Ardhamdtrd * ( as he is sometimes called), 
who“is^the Pratyagdtmd enjoying the Divine Bliss in the Turyd or fourth 
state ( Amdtra chaturthdvyavahdryahprapanchyopashamah shivo'dvaitak^, 

1 Of, Tyansa karm^nurupa phala / tin phalen phaladata Micha sakala — 
Tathdrthadipikd, 

2 Of, ^‘Gamyate iti gatih karma phalam // Brahm^ vishvasrijo 
dharmomah^navyaktamevacha / uttamam s4ttvikimetafigatimahurmani- 
shinah”— Ohitsaddnandalahari. 



rajolaydh, tamolaydstu nirayam ydnti Mdmeva nirgundh— 
Shri Bhdgavata). God Himself has become all these 
goals, having regard to the actions of Individual Souls in 
this world ( Karmdnubandhini manushya loke — B. G. 
XV. 2 ). This is, however, illusion {Mdyd), of which 
He is the husband^ or master {bhartd). Why should 
He assign goals to them? Because, He is their Lord 
or Judge (prabhuh) and also Witness ( sdkshi‘^X Who 
sees all that they do. Why does He see their actions? 
Because, He is their residence ( nivasah ) in Whom 
they dwell. If people are dealt with according to their 
actions only, why do the wise worship Him? Because, 
like the wishing-tree, He is the shelter or protector 
( sharanam ) of those who surrender themselves to Him. 
But, unlike the wishing-tree, being Omniscient^ He is also 
the loving friend ( suhrit ) of all, because He has created 
the Vedas, Shastras, Puranas and the Saints to guide 
them and to relieve them of their miseries ( Veddntakrit 
vedavideva chdham — B. G. XV. /5 ). If, however, foolish 
persons do not take advantage of them and suffer pain. 
He is not to be blamed for that, just as a king is not 
responsible for the starvation of the idle beggars who 
do not care to go to pauper-houses. God is also the rise 
or beginning (prabhavah), the setting or end (pralayah), 

1 Cf, To Yishva shriyecha bhartta j Minchi ga P^ndusat^. / Mi gosAnvin 
samast^ / trailokyacha // Jnaneshrari. 

2 Of. Praniyancha shubhashubha dekhata / to Mi sakshi jana pilS 
tattvat^ f sarva bhuten vasati tetheu tin ait<A / nivasa sarvatha bhogasthana 
Mi II ‘Shiryate dubkhamagnoinniti sharanam’// Jayachya thaiii sarva 
duhkha n^shata / to Mi prapannacheu duhkha harita / mhanoai sharana- 
gatanischita / ani suhrida jagacha Mi // Ohitsaddnandalahari. 

S^kshitva MazA, sahaja guna / ani te MajamAji vasati jivagana / tya 
sakshi tvin samarthapaua / phala dyavayS-chen anddi // Yatkarthadipikd. 

3 Cf. Atan kalpavriksba ajua / Tun karunasamudra earvajaa— 
Yit^hdrthadipiM^ 



the stay or existence {sthdnam) of this Universe^, just as 
the ray of the sun is of the mirage. He is also its seed 
{ bijam ), but not like the seed of trees, which is destroy- 
ed as soon as it sprouts. This seed is deathless 
{avyayam). He is, therefore, the receptacle^ ( nidhdna ) 
of this Universe, as the light of the sun is of the mirage, 
which he receives and holds for future use. Thus, it is 
impossible^ for all to obtain Freedom. But, how does 
He make it known to those who have no opportunities of 
hearing the Vedas or Shastras, that He is the kind 
Ruler of the Universe ? He gives heat ( tapdmyaham ) 
through the sun and rain through the clouds. It is by 
His order that the sun rises in the morning and sets in 
the evening, the sea does not transcend its limits and 
the clouds pour forth showers of rain at regular times 
and seasons. If, however, we were to have a sufficient 
and timely supply of rain every year without fail, 
nobody would ever think of God. To remind^ them 
of His existence, therefore. He sometimes withholds 
rain ( varsham nigrihndmi ), and then, shows His kindness 
by sending it forth again ( utsrijdmicha ). And He is 
Himself the Immortality or Salvation ( amritaschaiva ) of 


1 Of. Michi ga Pandava / eya tribhuvanasi olava / srishti kshaya 
prabhav^ / mula ten Mi // Jnaneshvari. 

2 Of, Bija nashe hotan ankura / teja shashvata hotanhi mriganira / 
mhanoni mrigajalachen nidhana mhanati chatura / prakashasa sury^chya // 
YathdrthadipiM, 

3 Of, Sarvansa moksha kau nedi tari jipana / avyaya bija prapancha- 
chen mhane uttarardhiS. // Honen nachuke prapancha vriksha / mhanoni 
moksba nase vind mumuksha / bhajatan puravaneu jyachi jaisi apeksh^ / 
sahaja dayalutva itakefichi Ishvaracbefl /| Yathdrtkadipihd. 

4 Of, Varsh^kalin niyata vrishti / asati ani pikati niyata srishti / tari 
na dise tefl tarkachy^hi drishti / Ishvara eka ahe aisen janS. ten // Hefi 
kalaven jand / mhanoni vrishti avariton Arjuna I / tevhan Maja Jagajji- 
Van4 1 smarati Ipka // Tathdrthadipikd^ 




those who listen to Him and seek for Knowledge or 
Freedom, and also the death ( mrityuscha ) of those who 
disregard His warnings and hunt after worldly pleasures, 
because He is that which is good^ ( sat ) as well as that 
which is bad (asat). In the next two verses, Shri 
Krishna tells how those, who work with motives of 
material gain, meet with death over and over again. 

*TT 

STT^^ I 

II II 

^ T ^if^ I 

ncTFT# ll ll 

** Those who know the three (Vedas)» who drink the 
Soma Ittice^ who are purified from sin by worship* 
pins Me with sacrifices, pray to Me for a passage 
to heaven, and reaching the world of the Lord of 
the Gods, the fruit of their merit, they enjoy in 
heaven the celestial pleasures of the Gods* They, 
having enjoyed that spacious heavenly world, enter 
the mortal world when their merit is exhausted. 
Thus, following the ordinances of the three (Vedas), 
led on by desires, they obtain going and coming.** 


1 Cf, Kin bhaktansa amrita / abhaktausa mrityu niscbita / donhi doni 
Micha Bhagavanta / kin sat baren asat vaita sarvahi Micha fj Yathdrtha- 
diyikd, 

Ekavisavya shlokSnfcila safe ani asat y4 dona paddnch^ aaakrame£i 
* Changaleii * va ‘ vaita ’ asa artha karitdii eila, — OUdraka»i^a, 
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Those who adore^ God in the form of Indra and 
the Lower Gods and are Soma-drinkers (somapdifi), 
and who are purged of sin (putapdpd) by worshipping 
Him with sacrifices (yajnairishtvd) performed by the 
help of the sacred verses selected from the three Vedas 
(traividyd), pray for a seat in heaven (svargatim prdrtha- 
yante). By such meritorious deeds (punyam) they reach 
heaven, which is the world of Indra, the Lord of the 
Gods {surendra^ lokam), and enjoy {ashnanti) there 
(divi) the paradisaic pleasures of the Gods {divydn deva 
bhogdn). This sweet enjoyment of the great heaven-world 
(bhuktvd svarga lokam vishdlam) lasts for a limited period 
only. For, as soon as the wage for merits is given 
(kshine^ puny e)t they come back to the world of death 
{martya lokam vishanti). Thus, those, who wish for 
objects of desire (kdmakdmd) and obey again and 
again the injunctions*^ of the three Vedas {trayi dharma- 
manuprapannd)^ soar up and fall back (gatdgatam^ 
labhante). They gain only the fleeting^ pleasure of joy 

1 Of, Vedavidya avaghiya tini / rigveda yajurveda samaveda mhanoni / 
tihin vedamantrin Matefi yajuni / prarfchiti svarga // Karuni soma valli 
rasa pana / hoti yajnen nishpapa pavana / ladradirupeu Mi Jagajjivana / 
ty^ Maten Agaimukhen te yajiti // TathOrthadipiM, 

2 Soma is the name of a plant used at sacrifices. 

3 Of, Maga Mi na pavije aisen / jen paparupa punya ase / tenen 
l^haleni saurasen / svarga yenti /] Jnaneshvari, 

4 Of, Chbandogyopanishadaman kahyuii chhe ke jema atra praya- 
savade karine melaveli samriddhl kale karine nasha pame chhe, tema tatra 
punyathi prapta karelo svargaloka pana nasha pame chhe.” — Dvivedi, 

5 Of Anu shabdachen aisen vyakhyana j auadi srishti he ase varta- 
m^na / tonvari sansara pavati ati daruna / yajnacharana punha kariti // 
OhU%addnandalahari, 

6 Of, Gatagata etale gata (javun) ane agata (avavuu) temane kad^pi 
chhutatun nathi. — JDvivedi, 

7 Of, Hen bahu aso je aiae / bhoga Brahmasukh^ sarise / te bhoglto 
javan ase / punya leshu // Jm?^shvari, 
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which comes and goes, because they have not realized 
the Self. It looks rather strange^ that Shri Krishna 
should accept the Worship of the other Gods as His 
own (Mam) Worship and put such Worshippers in the 
class of men of God-like nature. But, the fact is that 
He makes difference between those who believe that 
the Personal God is in the form of other Gods the true 
Enjoyer of the sacrifices they offer as well as the Giver 
of the fruits thereof, and those who have no Faith in 
the Personal God and believe the divinities they 
worship to be perfectly independent, although both 
are desirous of sense-objects. The former, who are 
said to be of God-like nature, go to heaven and return 
to this earth, it being the natural effect of their per- 
forming optional (Sakdma) work. The latter, who are 
said to be of Demoniacal nature, go to the infernal 
regions, as stated distinctly in Chapter XVI. As the 
devotees, who desire sense-objects, obtain death without 
wishing for it, so the devotees, who desire Love of 
God alone {Bhakti)^ obtain Freedom (Mukti) also, for 
which they are not anxious. Now, in the next verse, 
Shri Krishna describes these seekers of Pure Love, who 
are very dear to Him. 

^ ii ii 

** To those men who worship Me» thinking of no one 
else, and who are always fully devoted, I secure 
both gain and safety*'. 

1 Of, He itara devatfl yajlti / ^ni Mateil yajiti mhane Shripati / tyanchi 
hi daiTi prakriti / aisen suchavi //’ KiS svarga sarTa devatarupeii Isbvara / 
svayameva yajna bhokta phaladata paratpara / aisen janonihi visbaya tat- 
para / mhanoni k^myen itara devata yajiti // Jyancha aisa nabiu bhava | 
yajiti svatantra manuni Deva / te sakala asura svabbdva / narakasa jati 
aisen spashta shodashin bolela // Tathdrthadi^iM, 
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The ‘ ananydschintayantah^ ’ are men (jandh) who have 
not only no desire for worldly good, but who do not 
care even for Freedom. They live to worship God 
alone {Mdm paryupdsate). He is their father, He is their 
mother. He is their guide. He is their divinity. He is the 
object of their pleasures, He is their Salvation — in short. 
He is everything to them. Such Lovers, who, with 
minds set fast, regard all to be Him, are said to be 
‘ nitydbhiyuktdh \ and for them He sucures the highest 
good, viz^^ Knowledge, and preserves it (yogakshemam^ 
vahdmyaham)y just as a mother makes provision of all 
the necessities of her babe, or a bird of its young ones 
even before they are born. The Lovers are like the 
little helpless beings, indifferent to their own require- 
ments^ but the Merciful Lord bears the anxiety of the 
kind mother. ‘ YogaS ’ is the gain of what we do not 
possess, and * kshema * is the preservation of what 
we have gained. God, therefore, gives His Lovers 
Knowledge of the Self, which destroys their Ignorance 
and makes them happy. But, as they are apt to forget 
the nature of the Self they have realized owing to the 


1 Of, Aga Arjuna ! je ananya / mhanaje Maja vegalen nalage jyafisa 
anya / kin shashvata mokshahi na ichchhiti te dhanya / tevhan nasbyara 
padartha ichchhiti te kaya 1 // Arjuna 1 aise M^ze bhakta / te mhanave 
nityabhiyukta / sarvada sarvabh^ven yukta / nityabhiyukta te mhanave // 
YatharthadipiM, 

2 Of, Yoga etale Brahma sthiti rupa samadhini prSpti ane kshema 
etale te samadhi nirantara take eo vikshep:idi vighnabhavu te hun sahaja 
sadhi apunchhun. — Dvivedi, 

Attaining to the Brahman and not returning from it,— Rdmanujdchdrya, 

3 Cf, Kan apuli t^nhabhuka nene / teyan nikeil ten tiyesichi 
karanen / taise anusarale Maja pranen / teyancheh Min kaiseni na lageh // 
Jndneahvari, 

4 Of, Yoga etale apriptani prapti ane kshema etale praptanun 
rakshana. — Dvivedi, 
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inherent tendencies of past lives, He reveals^ it to them 
immediately after they have enjoyed the pleasures and 
suffered the pain awarded to them by the Law of Karma 
(Prdrahdha). As regards the provision^ of the neces- 
saries of life, such as food and clothing, it is already 
determined for them by the Omniscient Creator at the 
time of their birth, just as it is in the case of all In- 
dividual Souls. The difference, however, is that the 
Lovers are always content with their lot, while others 
are not. Now, a question arises, viz,^ if God is every- 
thing, why should He make the invidious distinction of 
giving Knowledge and Freedom to His own Lovers and 
births^ and deaths to the worshippers of other Gods ? 
Shri Krishna gives a satisfactory reply to it in the 
next verse. 

II 

** Even the followers of other Gods> O Kannteya (Son 

of Kuntl) If who worship with Faith, worship Me 

only (but) wrongly.” 

The Worship of other Gods {anyadevatdh), done with 
Faith (shraddhaydnvitdh), is also the Worship of God 
{Mdmeva)f but it is irregular (avidhipurvakam). For, such^ 

1 Of, Kin purvaeanskaren tyanchi mati / kshana pavatan svarupdchi 
vismriti / jagi kariton Mi Jagatpati / Bvasvarupin buddhiten jj Yath^rtha’ 
dipikd, 

Mazefi kripechen lakshana / prapta vishaya bhogitan jSna / na tute 
Mazeu ananya bhajana / puma kripa jSna ya nanva ]/ Ehandthi Bhdgavata. 

2 Of* Kutumba nirvaha bhaktancM / athavS kutumba nirvaha abhak- 
tanchd / ubhayatrahi randha purva karmacha / santushta bhakta asantushta 
abhakta itakefichi // Yathdrthadi^ikd. 

. 3 Of Sni tyansi kan hoya janma marana ( ani Tuja bhajati te krita- 
krityamana — OhiUaddnandalaharU 

4 Of Tarhi karuni rasoye baravi / kanifi keri bharavi / phulefi ^uni 
bandh^yin / dolan kevi 1 1 Tetha rasu to xnukhenchi seyav^ / parixnalu to 
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Worship of Him would never secure Freedom, which is 
the result of the Worship in the form of Vishnu alone, just 
as putting food into the ears or eyes would never satisfy 
hunger, though, like the mouth itself, they too are parts 
of the human body. Earth is everywhere the same, but 
different lands produce different crops. Just as a 
hammer as well as a chain are both made of iron, and 
yet, only the former is able to break the latter into 
pieces, so, although the Personal God and the other 
Gods are all nothing but the Impersonal Brahma, yet, 
the former alone has the power to break the chain of 
births and deaths. The prayers offered by even the 
Seekers! of Knowledge or Freedom to the other Gods 
are, therefore, fruitless, because they are wrongly 
directed. How can other worshippers of them then 
expect Eternal Bliss, which they themselves lack ? This 
point is made more clear in the next two verses. 

SI g ^'^sira'K^si^frr % il il 

ii ii 

** I am indeed the Enjoyer of all sacrifices and also 
the Lord, but they know Me not as I am, and there* 
fore, do they fall* Those who worship the Gods 
go to the Gods, those who worship the dead ances* 
tors go to the dead ancestors, fiend*worshippers 
go to fiends and likewise My Lovers come to Me.** 

ghranenchi gheyava / taisa Mi to yajavan / Michi mhanauni // Jmneshvaru 
Sarva sbakha ekachi Triksha ase J pari shakhan vari pani ghalijetanase / 
ani ghataliy^ jata ase / mulincha jalsen sinchiti loka // GhiUadanmdalahari, 
1 Of. Brahmachi Mi Sarveshvara / Brahmachi dovata itura / pari moksha 
na7he vin^ Shridhara / mokshartha avidhi bhajana any a devat^nchen // 
Tathdrthadipikd, 

Tukd mhane moksha n^hin konapasin / eka Govindasi sharana vh^re // 
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God^ is the Receiver or Enjoyer (hhoktd) of all the 
sacrifices (sarva yajndndm), because He is the Lord or 
Master {prabhureva) of all the Gods, just as gold is the 
essence of all the ornaments. This is also the 
substance of the Shruti ‘ Yajno vai Vishmih\ As, however, 
a bracelet will not be able to serve the purpose of a 
necklace or a crown, so, the worship offered to Indra 
will not produce the fruit of the worship of Varuna or 
Vishnu. Thus, when Shri Krishna says thsft the 
worshippers of the other Gods also worship Him {te*pi 
Mdmeva yajanti). He refers to His unity with them only 
as cause and effect. That is the reason why (atah) those, 
who do not realize this fact {na tu Mam abhijdnanti 
tattvena)y fall to this earth again {chyavanti te). But, as 
the Lovers of the Personal God are not required to 
return (Madbhaktd ydnti Mdmapi — B, Vll, 2j), it is 

understood that He reveals the secret to them {Daddmi 
buddhi yogam tam—B, G. X, id). Therefore^, while the 
Sattvika worshippers of the Lower Gods {devavratd) go 
to the worlds of the particular Gods they worship, the 
Rajasa performers of Shriddhas and Tarpanas {pitrisa) 
go to the world of the dead ancestors (Pitrilokah)^ and 
the Tamasa infidels, who appease the evil spirits, go to 
the infernal regions {bhutdni ydnti bliiitejyd), those who 

1 Of, Bhokta sarva yajnancha / agS. Arjuna I Micha sach^ / kan 
mhanashila tari devan sarv^ncha / prabLu Mi mhanije dhani Mi // Evam 
jethen sarva yajna bhoktritva / tethenchi sarvan devanchen prabhutva / 
chyavati yanchen na janataij tattva / hen tattvatah mhanatau tattva aiseh 
suchavilen // YatkarthadipiUd. 

Gangechen udaka Gange jaisen / arpije deva pitaroddeshen / MazefL 
Maja denti taiseii / pari anani bhdvin // Mhanauni te Partha / Mdte na 
pdvatichi sarvathd / maga manin je vahili astba / tetha ale // JndneshvaH. 

2 Of, Ema sattva, rajas, ke tamas e trana gunathi anukrame trana 
phala tbaya chhe; pana trigunatita eva Brahmano sakshStkara to tattva 
viveka purva jndna ane tevija bhakti te vina thato nathi, — Vvivedi, 
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love God go to Himi alone (ydnti Madydjino^pi Mdtn)* 
The last mentioned worship, being the only one in the 
right form {vidhi purvdkd), yields the best fruit de- 
sirable. As, however, one is likely to suspect it to be an 
extremely difficult task, Shri Krishna tells us in the 
next verse that it is a very easy^ thing to do. 

^ WTT i 

si?T?fTcJT!i: ii ii 

** He who offers to Me with Love a leaf, a flowert a 
fruity water, that offering, lovingly made, do 1 
accept from those whose hearts are pure**. 

The facility^ of the Worship of the Personal God is 
expressed in the fact that He accepts^ whatever is 
offered to Him with Love {hhaklyupahritam ashndmi). 
He regards as Himself the leaf (patram)^ the flower 
(pushpam), the fruit ( phalam) or even the simple water 
(toyam) offered by persons of pure heart (prayatdtmanah), 
who desire nothing and, therefore, in accepting them 
He enjoys (ashndmi) His own Eternal Bliss. Whatever 
the other worshippers offer, however, does not reach 

1 Of, Idam jaanamupashritya Mamasadharmyamagat^h — J3, G, 

XIV. 2, 

2 Of, Mazen bhajana ati sugama sarva guniu — Ohitsaddnandalahari. 

3 Of, Aga! jo bhakti karuni / arpito ten arpilen bhaktinen mhanoni / 
Mi dvadineu bbaksbiton ya varuni / sulabha bhajana Mazen tun jana // Je 
sbuddha bhakta Maze Arjuna ! / jyansa pbala vasana asena, / ani bhaktinen 
Maja Jagajjivan^ / patra pushpa pbala jala kimapi arpiti // Tydnsa van- 
chbita nase pbala j Maja te Mazen svarupachi vate kevala / mhanoni 
bbaksbiton tyanchen patra pushpa pbala jala / Maza svarupdnubhavachi 
asbana Mazeii // Yathdrthadijnkd, 

4 Of, Nabavai devd asbnauti na pibantyetadevamritamdrishtvd tri- 
pyantiti — Ohh, 3, 6. 1, 

Deva bhdvdchd bhukela — Shri Tuhdrdma, 

Vishaya sevana mhandve asbana / vishaya na sevanen anashana^- 
Yatharthadipihd, 

Anasbnannyo abhichdkasbiti — Shruti, 
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Him, although that too is not separate from Himself, 
because their multifarious desires intervene. Nay, even 
the Lovers of the 'Personal God, who have some worldly 
desires (Arta), are not able to make any spiritual pro- 
gress until, by His Grace, they are tired of enjoying 
pleasures and they cease to desire. So long as there 
is a grain of desire in man, there cannot be true Love of 
God (Bhakti), which is the most important factor^ in 
His Worship. It is that which is insisted upon in 
this verse. ‘‘Love of God'', says^ Shandilya, “is 
possible on the abandonment of all sense-objects 
and of every attachment to them.’' Shri Krishna, 
therefore, suggests, in the next verse, a still easier^ 
course, which is the first and the most essential step in 
what is called Bhdgavata Dhanna or the Way which 
leads to God. 

^ \ 

II II 

** Whatever you do, whatever you eat, whatever you 
sacrifice, whatever you give, whatever penance you 
perforin, 0 Kaunteya (Son of Kunti) U do that as an 
offering to Me.’* 

Here, we are asked to dedicate to Him (Madarpanam) 
all the deeds that we do {yaikaroshi ), the food that we 

1 cy. Pain gii bhakti eki Mi jilneii / tetha sanen thora na mhanen / 
^mhin bhavanche pahune / bhaletaya // Era patra puehpa phala / ten bhaj^- 
vey^ misa kevala / dmachd l%u nikbala / bhakti tattva // Jmneshvari, 

2 Of. Tattu vishaya ty^gat eanga tyagachcha // 36 // 

3 Of. YShuni sugama bhajanacbi riti / eangato atan Jagatpati / 
Bulabhatva prasangen P^rthaprati / parama ani prathama Bhdgavata 
Dharma bolato ya shlokin // Yathdrtiuidijnkd. 

Y^n^stb^ya naro rajan na pram^dyeta karhichit / dhavannimilya 
netre’ naskhalenna patediha // Kayena vacha manaaendriyairYa buddbyat- 
man^ y^ ' niisrita8YabbaYS.t / karoti yadyatsakalamparasmai NdT6*yaQ^yeti 
samarpayettat // Shri Ekd^uvata, 

n 
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eat (yadashndsi'X the sacrifices! Wg,. o|fcr the 

alms we give ( daddsi yat ) an<|%he prtsyers aod^falfts we 
make ( yattapasyosi )„ ' TThis dlslaterested offering to the 
Personal God of all tffe teligious, social ^and natural 
duties that we do, during the twenty-four liours of day 
and night, is the only^ service that We can render to 
Him, Who is ever content with His oWhiBliss and Who 
has3 no physical body, no senses and, tiierefore, no 
desire whatever. In Shri Bh&gavata, toO, I^talh&da, one 
of the greatest Lovers of God, says* “ One ,|iS|^nld learn 
to consign all desirable objects, all gift* of charity, 
penances, silent repetition of divine mantras, jDi;o«9id dihds 
and also that which is dear to oneself — 
houses, even life — to God.” In the next vCfsej^Shri 
Krishna tells that he who does this reaches Him! 


ilHdj 

** Thus win you be released from the bonds of action, 
yleldlna good and evtl truite, and with yenr fnlnd 
possessed of the Yoga of Renuncli^klMa, yen tUff 
completely freed ( from Iflno^ttce > and y|^ 
come to Me.” 

By the word ‘ evam ' ( thus ) is implied the disl 
ested offering of all work to God, which is said to secure 


Freedom from the bonds of action ( mokshyase karma- 


1 Of, TetL kriya jata Shaven / jen jaisen niphojaila svabhaveii / ten 
bhavana karuni karaven / Mazeya mohar^ // Jmneshvari, 

Sarva laukika vaidika Eantisuta / Madarpana kardvefi ga sarvatha / 
aarvanch^ paramaguru Mi Jagatpit^ / tya Maja arpitda Michi phalefi // 
OhUsaddnandalahari, 

To av^pta sakala kama / tyachen karaven konaten k^ma / muktSrtha 
hoqni nishkama / sarva karma arpaveu Shri Charanin // Yathdrthadi^M, 

2 Of* Ap^ni pMo— 

3 Of, Ishto datfcam tapo japatvam vritfcam yachch^tmanah priyam / 
4^rdn grib^n sutdn prdnanyatparasmai uivedanam // XL 3, ^8* 
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vie., the agreeable and disagreeable fruits 
( phalaih ) bring* The meaning of 

thi|6'41mal4''from the day tha Loveif makes up his mind 
to eiftnaacrain all his actions to God, he becomes His 
true a^rvant (Ddsa) and his name is, as it were^, 


ragistere^ in the list of those who are to be saved. Nay, 
Ffe.dflt^^^ the very moment the Jijnasu’s name is 
eat|ate^^||i[l^ bends and causes him only to perform 
stt^ ‘Vye tSj ^ of Him as He desires for the perfect 
bis heart. Bat, as it is not possible to 
S^ebl'e Pre 4 dom without Knowledge, which again 
riiqair^ 'nbaoiute renunciation of actions done with 
Lover is said to be ‘ sannydsa* yoga 
UP’llicb means he first gives up desire-stained 


d^p 9 i,>'^gd then offers the fruit of the necessary 
duties as sacrifice to God and acquires 


j^owledge, vis., that he is Brahma and 
that I'^e wtirld too is Brahma, which sets him entirely 
free from the ties of Ignorance (vimukto''). He is 


1 Ma^ ^ikundaSL bijeft gbdtalifi / tiyen ankuradashe jevi 
mukalifi / tevi pbali^ ohl Maja arpihfi / fibubMshubheu // JnmeshiarL 
heSobi Tarma / kiil Maja arpi sarva karma / 
m^a ptai^mask Bh^vaia dbarma / sarva karma eamarpana MaiaUgm // 
Itam ttim karmefi MaJaB /jy^ divasSp^suna arpuu UgaU / tylcha 
divasdp^una sankalpa amogha Maz^ zala / kiix moksba dy ivacha ^tan Mi 
yateu // Tathdrthadij?ika, 

3 Of, Dasya Tuzeii maja didhaleii te kshanm bandba asbeshabi Tva2 
barile / Vamam sadbana y^ upar5.ntika hetu tan Tuze puravile // 

4 Of, K^myan^m karmanim nyasam sannyasam ka^ayo viduh— 

xvni, 2 . 

Kcimya karma ty2ga / to mbandv2 sannylsa '^oga.-^YathCirthadtpikd, 

6 Of, Evam viparitapdsuni miikta / tochi mhanav^ vimukta / avidy4 
n^sba ^tma saksh^tkara yakta / vimukta to // Yatharthadipika, 

AjnSn^varaaa nashaliy^ / maga MateSchi p^vasi Dhananjay4— 
ChUsaddnandalahari , 
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theni able to go to the Supreme Abode of Vishnu 
( Mdmupaishyasi ). Here, some may think that Shri 
Krishna is partial to His own Worshippers. In the next 
verse, therefore, He proves that He is not so. 

^35 sr !i fs>^; l 

3 JIT WIT Jif^r <r 11 

** 1 am alike to all beings i there is none hateful to 
Me, none dear. But those who worship Me with 
Love» they are in Me and I also in them/* 

God is the same ( samo ) to all His creatures ( sarva 
bhuteshu ), just as the ocean^ is to all the waves. He 
knows not hate {dveshyo ), He knows not favour (priyah), 
because He Himself has become all matter and the 
Individual Souls too are only His reflections. They are 
not, however, aware of this fact through Ignorance 
( Avidyd ). God is of the nature of the Kalpavriksha^ 
( Wishing-tree ). He serves as He is served ( Ye yathd 
Mdm prapadyante idnstathaiva bhajdmyaham — B.G. IV- ll). 
He is everywhere, but He is far off to those who do not 
worship Him. It is an undoubted fact that they are in Him 
and that He too is in them. But, if they do not remem- 
ber Him, how can He say that they are in Him or that 
He is in them ? How can one be said to be amidst food 
and water, if he is ever hungry and thirsty like Tantalus ? 
Those, therefore, who worship God with Love (ye 
bhajanti tu Mdm bhaktyd ), are alone said to be in Him and 
He in them ( Mayi te teshuchdpyaham). Akrura, one of the 

1 Of* Evancha kamya karma tyagaven / nitya karma dehanirv^h^di 
karmahi karuna arpSveu / teYhdn viparita bhavanepasqai sutayen / 
pav&ven VaikunthanatMfcefi // Tatkarthadipikd, 

2 Cf. Sigar^sa eka apriya / athava taranga eka priya / heE kSya ghade 
sama advaya / chitsamudra jada tarangin ye riti // TathdrthadipiM, 

3 Of* kalpataruten jo ^.shrSyila / ty^icha chintileE phala hoyila / 

kalpatarusi jo vosaadila / talamala p^vela daridr^chi // Ohitsadmandalaharin 
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Lovers of Shri Krishna, expresses the same views in the 
following passage^ in Shri Bhagavata. 

''No one is dearly loved of Him, nor is any one a 
very intimate friend. Nor is any one unloved, or is an 
object of hatred or is negligible. Yet, He rewards His 
Lovers according to their advances, just as the tree of 
Paradise grants the prayers of those who seek refuge 
under it and beseech it to grant a boon.’' 

Now, Arjuna thought that, as one would not be able to 
practise ^Sannydsa yoga ' or the renouncing of works with 
desire, unless he was prepared to forego the enjoyment 
of sense-objects, this Path of Love could not be as easy 
as he supposed it to be. Shri Krishna, therefore, 
removes the misunderstanding^ by citing, in the next 
two verses, even worse instances. 

^ w. ii h 

W virftfjrT i 

if 3^ ii ii 

** Even if one of most evil life worships Me and no 
one else, he must be deemed a very saint, for he 
has righfly resolved. He does become a saint ere 
long and wends his way to Everlasting Peace. 
Be sure, O Kaunteva (Son of Kuntl)!, My Lover 
cannot^ come to grief.” 

1 Of, Na tasya kaschidayitah suhrittamo na^a priyo dveshya upekshya 
eva cha / tathapi bhaktan bhajate yaiha tath^ suradruman yadvadupashri- 
torthadah // Shri Bhagavata, X, 38. 22. 

2 Cf. JoD. na shake takun vishaya bhoga / ton tyasa ahecba kamane- 
cha roga / aishiy^sa k^mya tytga sanny^a yoga / kenvi ghade // He 
shanka Parthdchy^ maniil / te sarva sakshi janoni / asala vaita guna 
bhakt^h^ yahihuni / tari to uttamachi jana mhanato ya shlokin // 
Yathdrthadipikd, 

3 Of. “Na Vtodeva bhakt^ndmashubbam vidyate kvachit”. 
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What wonder^ is there if the Lover, who enjoying 
worldly pleasures lawfully, offers all his actions to God 
as a sacrifice, is deemed a saint ? Even the most sinful^ 
of men (apichet sudtirdchdro), if he engages himself in 
the Worship of the Personal God alone and never — not 
even in his dream — worships any other divinity (bhajate 
Mdm anaftyabhdk)j must also be counted a saint {sddhureva 
sa mafitavyah), because he has set his Will aright 
(samyag vyavasitohi sah) in choosing the Path of Love 
(Bhakti Yoga), An ill-conducted man, who happens to 
secure the company of saints and learns to worship the 
true^ God and avoid other Gods, is sure to become 
speedily a saint^ himself {kshipram hhavati dharmdtmd), 
just as a patient, who is particular about his diet and 

1 Of, Aga I to purvokta / sarva karma samarpandra bhakta / asala yath^ 
nydyen svadharmen yishayasakta / tari to sadhu heii nayala kaya tuja 
sangun ? // Jari to asela durachdri alyanta / Sni tyasa daivata Micha eka 
Bhagavanta / bhaje Maja ani anya daivata / na bhaje kadapi // Tobi 
s^dhucha manav^ santin / kin nischaya uttama tyacbya cbittin / kin 
ananya avyabhicharin Anantin / bhakti tyachi // Tatharthadipikd, 

2 Gf. Call with Bhakti upon His Hallowed Kame and the mountain 
of your sins shall go out of sight; much as mountain of cotton will burn 
up and vanish if it but catches one spark of fire* — Gospel of Shri 
krishna, 

ChS,la keldsi mokald / bola Viththala veloh velaii // Tuja papachi nahih 
aisen / nama ghetan javali vase // Pancha patakanchya kodi / namen 
jalat^n nalage ghadi // Kelin magen nako pahoh / tuja jam ana amhiii 
ahon // Kari tuja jin karavati / anika namen gheun kiti // Tukd mhane 
kal^ / riga nahin nighati jvala // 

3 Of, But the true God hath this attribute, that He is a jealous God ; 
and therefore His worship and religion will endure no mixture nor partner*— 
Exodus XX, 6 ^ Lord Bacon's Essay on * Of unity in religion j 

4 Of, Ey^ l%i dushkriti jarhi jald / tarhin auutapa tirthifi nhala j 
nhduniy^n Maja 4ntu ala / sarvabh^ven // JnaTieshvari, 

Aho amrita prashana kije / ani kalehkaruni amara hoije / hen bolaneu- 
obi yetha na saje / tevhahebi mbanije amara to // Bur^charatva tatkala 
t^kuni / sad^ebari hoya to tatkshanin / nitya sh^nti vari tayd laguni / 
vishay^pasuni nivritti pdve // Ohitsaddnandalahari, 
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who takes medicine regularly, does not take a long time 
to recover his health. He naturally feels a disgust^ for 
temporal things and obtains eternal tranquillity 
{shashvachchhdntim nigachchhati). In calling Arjuna by 
the name of ' Kaunteya^ * (Son of Kunti) and asking him 
to rest assured that His Lover never perishes {pratijdnihi 
na Me hhaktah pranashyati), even if he be one deep-sunk 
in sin, Shri Krishna shows that, although he is not born 
of his father Pandu, yet, by his Love, he has drawn 
Him over to his side, whereas those persons like 
Duryodhana, who do not love Him, are sure to perish^ 
although they may be well-born and well-conducted. 
By way of illustration, the instance of Ajamela^ may be 
quoted here. He was a Brahman of bad character, who, 
at the tirne of his death, called his son whose name 
was NarS^yana. By virtue of the utterance of this name^ 
he was saved, after his death, from falling into the 
clutches of Yama's myrmidons, and being permitted 
to return to this earth, he worshipped God and secured 
Eternal Bliss. In the next verse, Shri Krishna tells 
that devotees of the lowest castes even are saved by 
following this Path of Love. 

1 Of. Once there is in the human soul the Love of God, once the 
chanting of His Holy Name fills the devotee with joy, no effort is needed for 
the control of the passions. Such control com’es of itself . — Gospel of Shri 
MCimahrishna. 

Vishayapasuni sutela / kevala saiisarasi vitela / mana hen hoiJa nish- 
kama / Shri Eilma Jay a Kama Jaya Jaya Kama // Shri Sohiroha. 

2 Of, Kaunteya mhanije Kunti suta / Arjunjisa ya nanven alavi 
Ananta / bhava gahana atyanta Bhagavanta / davi alavitan ya nanven // Kin 
duracharihi Maza bhakta / na nase kadhin jarihi vishayasakta / vyartha 
sadachari ani virakta / bhakta Maz^ jo navhe // Yatkdrthadipika, 

3 Of, Taisen Mazeya bhaktivina / jalo ten jiyalepana / aga prithvivari 
pakhana / nasati kai // Jmneshvari. 

4 Of, Yadarthin drishtSntahi tuja saSgena / Ajdmela durdcharl 
%d!tiMidk^Chitsaddn(indalahari, 
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TTT 'tpS: 3?iqn^ i 

%W5im zfii^ itct ii w ii 

" O PSrttaa (Son ot Pritha) !, even those who are 
born In sinful wombs* womenfolk* traders and 
lowly serfs* likewise taking refuge with Me* at'taln 
the Supreme Goal.** 

The Lovers who seek shelter in God (Mam vyapd- 
shritya), though they be worse^ than those mentioned 
before, such as Chandalas or the lowest of the low by 
birth (ye^pi syiih pdpayonayah% women (striyo)^ who are 
naturally weak-minded, the avaricious Vaishyas (traders) 
or the most illiterate Shudras (serfs), also reach the high- 
est goal (te'pi ydnti pardm gatim). This implies, at the 
same time, that, on the other hand, even the most learned 
Brahmans, who do not worship God, have to suffer^ 
births and deaths, as is corroborated by the following 
words^ of Pralhada in Shri BhSgavata. “ The eater of 
dog’s carrion (Chdnddla)^ if he has consecrated his mind, 
speech, desires, wealth and life to the service of the 
Lord, is superior to the Brahman, even if the latter is 

1 Of, * Api ’ shabden karuniyan jana / purvifi bolile je durachari jan* / 
tyan honiyau hi ati hina / pavati puma Maja lagiu // Chitsaddnandaliihari, 

2 Gf, Yeyalagi papa yoni Arjuna / kau vaishya shudra angana / 
yeneh Mateh bhajatah sadaaa / Mazeyan yehti // Jndnethvari, 

Te papayonihi jana sarvafishin / antyajadi gunarashi tiryakuyoni— 
OhUsaddmndalahari, 

Chand^ladi adhama j^ti / jari Mazacha ^sbraya dhariti / kin tAraka 
amhansa eka Shripati / tari tehi paramagati pavati Arjan^ I l\Yathdrthadipikd, 

3 Of* Striya shudra ani itara ^adhama jati / Mazy4 bbajanen mukti 
pavati / Brdbmanahi narakasa jdti / Maja na bbajatdn vedashastra sampa- 
nnahi ha bhava // Yathdrthadvpikd, 

4 Cf* Yipradvishatgunayut^arayindanabha padaravinda vixnukh&t 
shvapacham varishtam ^c, — VIX, 19, 10, 

Ihih dv^ashagani virajatu / aisa Bidhmana ahuchimantu / ani jari 
Bhagavachcharau^ravinda vimukha hotn / to hina m^n^vS. nischitu ch^d^4< 
huni II OhitBaddmndalakari, 
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possessed of the dozen great mental excellences but 
who turns his back to Narayana. For, the former 
sanctifies his own life and the lives of his class, but the 
latter, full of the pride of birth and accomplishments, 
cannot save himself, much less his family tribe/* The 
reason is plain enough. It is the daily experience^ of 
us all that a piece of paper, which, as it is, has no 
intrinsic value, when it bears the signature of the 
Accountant-General, becomes a currency note and 
fetches the full amount it denominates, whereas even the 
coin, which is actually gold or silver, is rejected because 
the stamp of the sovereign on it is defaced. In the next 
verse, however, Shri Krishna says that, if people of 
high caste, such as Brahmans and Kshatriyas, care to 
worship Him, He is certainly not far to seek, for they 
already possess greater facilities for the purpose than 
the backward classes. 

arr^ jt^ii \\ ll 

** Wliaty then» (need be said of) holy Brahmanas and 
royal Saints — My Lovers ? doming to this tran<r 
slent loyless world, do yon worship Me.’* 

When people of even the lowest castes are said to 
secure a seat in the Supreme Abode of Vishnu by 
worshipping Him, it is not at all necessary to repeat^ 
{kim punah) that pious Brahmans (Brahmandh piinydh) 

1 Cf, V^nchuni eonen rupeS. piamana nohe / etha rajajna samartha ahe / 
ten charmachi eka jen lahe / tenefi viketi aghavin // 

2 Cf, Aga I atyanta adhama jati / Mazya bhajanen Vaikunthdsa jdti / 
Brahmana ton parama sukriti / he moksha p^vati navala kaya ? // Yatkdrtha,<» 
dipihd, 

Aise punya pujya kifL Brahmana / sadachara uttama yoni uttama yama / 
^ r&jarshi te vastu viyeki puma j Kshatriya jaha bhajati MSrte^ // Chit* 
s<idafwndaXah9kri, 
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and royal saints {rdjarshayah) of the Kshatriya com- 
munity, who are Lovers (Bhaktdh) of the Personal God, 
would also enjoy Freedom and Eternal Bliss. The 
moment Shri Krishna utters the word " rdjarshayah ^ He 
feels compassion for Arjuna and, therefore, beseeches^ 
him to worship Him alone {bhajasva Mdm) without^ loss 
of time, as this human world {imam lokam) into which 
he has come iprdpya), though fleeting (anityam) and 
unhappy {asukha^n^), enables His Lovers to secure ever- 
lasting Joy. In the next verse, He tells Arjuna how 
to worship Him. 

JTflRT *rr I 

II II 

jtw ii ii 

** Fix your mind on Me» love Me, worship Me, make 
Me prostrations, make Me your refuge, and, with 
the mind thus attuned, you will certainly come to Me. 
Thus ends the Ninth Chapter, entitled * The Yoga of 
the Royal Science and the Royal Secret *, in the 
dialogue between Shrl Krishna and Hrjuna on the 
Yoga Philosophy of the Knowledge of the Eternal, 
in the glorious Upanishads of the Bhagavad«Gita. 


1 Of, Aha kata, okhaten / hen mrityu lokichen uparaten / ctha Arjuna 
jarhai avachaten / janmalasi // Tarhain zadazadauni vahiU niga / iye bhakti- 
chiye vdte laga / jiya pavasi avyanga / nijaddhama Mazen // Jmneshvari, 

2 Of Mhanaei bhajoncha Tuten pari / vishaya bhogun tarunya dhe 
tonvari / tari aga I eka ghadi bhari / shdshvata rahela h^ bharanvasfi yach4 
aseua // Yatfidrthi^dipihd, 

3 Of Dubkhalayamashashvatam—i?, Q, VIIL 15, 

Asou mrityu lokiii sukhachi kahani / konhe kalifi hi nayakije svapnifi / 
kenvi sukha nidr^ anthuraniu / pasaruni vanhi jari gheije // Ohitsaddmnda^ 
lahari. 




Arjuna is asked^, in this last verse, to direct his 
mind to the Lotus Feet of the Personal God {Manmand 
hhavd)y to have His Love in heart (Madhhakto^)^ to 
worship Him by offering everything he does as 
sacrifice to Him ( Madydji ) and to prostrate himself 
before Him ( Mam namaskiiru ). But, all this is possible 
only if he takes shelter in Him { Matpardyanah), 
believing Him to be the Master of the Universe and the 
God of all Gods, Who alone can save him. With his 
mind thus attuned ( yiiktvaivamdtmdnam ), he would 
attain to Him only {Mdmevaishyasi^)^ Who is the 
Supremest Joy. 

Thus ends the Ninth Chapter, in which Shri 
Krishna imparts the Royal Knowledge ( Rdjavidyd ), 
or reveals the Royal Secret ( Rdjagtihyam ), that the 
Universe is the Self or God. The fact or phenomenon 
of His assuming the form of the Universe, without 
actually becoming the Universe {Aghatita ghatand)^ ]\x^t 
as a person shows himself to be a post by standing 
erect or motionless without actually becoming a post, 
is called His Divine Power or Skill ( Yogarnaishvaram ), 
which Arjuna is asked to see ( Pashya ). But, nobody 

1 Of, For fuller explanation see B, G, XV HI, 65, 

Tun mana hen Michi kari / Mazan bhajaniii prema dharih / earvatra 
namaskarin / Maja ekateii jj Mazeni anusandhaiieh dekha / sankalpa jalanen 
ashekha / Madyaji mhanipe chokha / teil yaya nanyan // JnanesAvari, 

Aga 1 mana Maziya charanin / bhakti Mazi antahkaranifi / bhakta Maza 
tun houni aisa Bmaraniii j raheh Maziya // Mazya yajanache prakara / karih 
Sni Miiteiichi karin namaskara / tari Matenchi pavasi ha nirdhara / itakiyasa 
karana teii Bhevatiii hen mka // Aga 1 ya sarvahsa karana / tun hoya Matpara- 
yana / Maja taraka eka N^rayana / dhari aisa parama ashraya Maza 
vishy^sen // YatharthadipiM,, 

2 Of. Atmaikya bhakti hridayifi — Brahmastuti, 

3 Of, Evam ye hi prakaren karuna / Matparayana hoya Madeka 
sharana / yenen antahkarana yukta karuna / pavasi jana M^tefichi tun // 
OhiUaddnandalahari, 
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can realize it unless he has full Faith in the Bh^gavata 
Dharma ( Ashraddadhdndh purushd dharmasydsya &c.'— 
B, G. IX. s), the essence of which lies in the dedication 
of all the actions we do to Him {Yatkaroshi yadashndsi 

Madarpmam — B. G. IX. 2^ ). Shri Krishna 

gives the same advice to Uddhava in Shri Bhagavata, 
thus : — 

‘‘Whatever a man does with hisbody, words, mind or 
by the force of the inherent tendencies of previous lives, 
let him consecrate it to the Supreme Being, Narayana/' 

How to consecrate^ actions, He explains in the 
following verse : — “ Neither the position of Brahma nor 
that of Indra, neither sovereignty of all the earth nor of 
Patdla, neither the powers of Yoga nor Moksha does he 
wish for ; nothing but Me ; such is the man who has 
consecrated himself to Me/’ — Shri Bhdgavata, XI. 14. 14. 

The Seeker^ of Knowledge (Jijndsu ) first worships 
God as a separate Btmg (Prithaktvena — B. G. IX. 15), 
and when, by His Grace, he obtains practical 
Knowledge of the Impersonal Brahma by Vyatireka 
and Anvaya ( B. G. VIIL 3 ), he realizes the whole 
visible world {Pratyaksha) to be the form of the 
Personal God, Who is his own Self\ This is the high- 
est Worship or Love of God {Pard^ Bhakti), and one 
who practises it is called the best Worshipper or Lover 

1 Of. Nirodhastu loka veda vyapara nyasah // This Bhakti Sutra of 
Narada is translated thus: — **0n the contrary inhibition of desires 
means the consecration of all customary and scriptural observances to the 
Supreme,*' 

2 Of. Bhajana jijn^suchen paroksha / tyasa Bhagavatpras^defi nirguna 
aparoksha / hotdft maga hen p^he pratyaksha / Bhagavadrupa Krishnarupa 
jevin II To uttama Bhdgavata / mhanoni bole Bhagavata / yethefi sutraprdya 
bole Bhagavanta / hen jnana tyd uttamdchefl // Yathdrthadipikd. 

3 Of. Atmd priyo’rtho Bhagavdn Anantah — Shri bhagavata. 

4t Of, Pari priti je Ishvarifi dtmabhdveh/ tiye pritild bhakti aised 
mhanaved // Brahmastnii. 
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of God {Bhdgavatottamah) in the following verse^ in Shri 
Bhagavata. 

“ One, who realizes his own Divine Self in all 
beings and all beings in the Self as God, is the best 
Lover of God.” 

The Shruti also confirms this when it says^ that, 
when one sees all beings in the Self and the Self in all 
beings, he is then alone free from censure. Now, the 
mark^ which distinguishes the Personal God from the 
Impersonal Brahma, is the incident of His possessing 
the six^ attributes which is the Universe itself. This, 
the best Lover sees to exist only on account of the all- 
pervading Self. Thus, the Personal God, the Self and 
the Universe are all one and the same. To realize this 
Truth, the Knowledge, as the Self, of whatever strikes 
our senses and memory is sufficient, and it is not neces- 
sary to see the whole Universe as God or the Self at 
one and the same time, just as to ascertain the existence 
of the ubiquitous atmosphere ( Vdyuh sarvatragah ) in 
space, we do not stand in need of greater proof than 
the sound and touch of the moving air ( Mahan ). Men, 
who are mere brutes in human form (Rdkshasdh), whose 
nature resembles that of demons (Asuri) and who 
are steeped in thoughtlessness and indiscrimination 
( Moha)f can never expect to understand this kingly 
mystery. Men of God-like nature (Daivim prakritimd- 

1 Of, Sarva bhuteshu yah pashyed Bhagavadbh^vamatmanah j bhutani 
Bhagavatyatmanyesha Bhdgavatottamah // 

2 Of, Yastu earvdni bhutani atmanyevanupashyati / atmanam sarva 
bhuteshu na tato vijugupsyate // 

3 Of. itaS Bhagavadbhdvdchi khuna / aishvaryadi shadguna [ 
ani yd sahi gundnchi khuna / sarvavydpaka atmayacha karitan // Yath^rthU'* 
dipiM, 

4 Cf, Aishvaryasya samagrasya dharmasya, Vide Intyo* 

duction, 
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shritdh ), who sing the Names and Glories of Vishnu^ 
or the God of Gods with a full belief that there 
is no one higher than Him (Ananydschintayantah), that 
He is the material { Avyaktamiirtind) and efficient 
cause ( Visrijdmyaham ) of this Universe and its 
Witness ( Sdkshi ) and Master ( Prahhiih ), that His 
nature is that of the Kalpavriksha ( Samoham sarva 
bhuteshu) and that He is their sole Protector and Saviour 
{ Matpardyandh)i can alone comprehend it after Self- 
realization through the purification of heart. If one be 
a Shaiva or Shakta or Ganapatya or Saura ( /. e,, a 
worshipper of Shiva or Shakti or Ganapati or the 
Sun-God, respectively ) by heritage, has he then to give up 
his Tutelar Deity altogether .J* No, not so. He must follow 
the following advice given by Thakur Haranith under 
the circumstances : — Adore all Deities but have little 
else to do with them. Pray to each to inspire you 
with devotional emotion for Shri Krishna. It is not at all 
necessary that a married girl should regard her parents 
as enemies. Retain your present practice and form of 
worship entire, but your heart must long for the 
Supreme Lord. You will then not only enjoy the regard 
of your mother and father (Kali and Shiva) but secure 
the affection of the Lord.’* Nay, he goes even a step 
further and says “ Serve father, mother, elder brothers 
and other superiors as Gods in human shape and try to 
secure their good will. Never take offence even when 
they are in the wrong. Only blame your own misdeeds 
1 Of* Vishnu is the sum total of all the deities which are the maui- 
festations of His powers and attributes. He is the parent of both the 
motherhood and fatherhood of the Universe^ the Spring of Creation itself. 
He is the presiding Deity of Sattva out of which are born Kaja and Tama. 
He is the Preserver, the Sustaining Power of the universe. He is the Way to 
Moksha, His Essence is the Abode of all salvation . — Shri Krishna^ the Lor^ 
nf J 40 ve, Part J, of BaM PremCimnda BhdratU 




whose outcome it is, and you will see the Lord 
will send you good in the end.’’ What he 
emphatically insists upon, however, is that the God of 
Gods should alone be resorted to as our Supreme Shelter, 
The simple utterance^ of His Names, like the penances 
and pilgrimages prescribed by theShastras, undoubtedly 
washes off sins, but it too does not eradicate them, as 
the desire for committing fresh sins still remains. This 
even is, however, destroyed by the conviction that they 
have the power to create a thorough dislike for pleasures. 
The importance of the repetition of the Names of God is 
thus sung by the Saint Tukarama in the following 
poem2; — 

The repetition of the Names of God is an easy 
means for the destruction of the sins pf past lives. One 
need not worry himself or go to the jungles ; Narayana 
Himself comes home unasked. Make up your mind 
where you are and evoke His sympathy with Love. 
Always repeat the sacred names Rama, Krishna, Hari, 
Viththala and Keshava. I swear by Vithoba that there 
is no other means. TuM says it is the easiest of all, but 
a wise man alone sticks to it with satisfaction.” 

It is stated in the Vishnu Purana that the singing 
pf God's Name is the best means for the dissolution of 
the various sins, as fire is the best dissolver of metals. 
By keeping the company of Saints and by faithfully 

1 Of. Na janatahi ye mukha Hari tathapi papen hari / smaroni mahima 
smare vadanin tincha naihen jari // Pravritti Tishayiii jari asati tya jandnchi 
maneh / virakta karito Hari svaguna nama sankirtaDeh // Namamdha, 

2 Of, Nama sankirtana e^dhana pain sopen / jalatila papen 

janmantaren // Nalage sSyasa javen vanantarji / sukhen yeto ghar^ 
Narayana / / Thaincha baisoni kara eka chitta / avadih Ananta dlavava // 
Rama Krishna Hari Viththala Keshava / mantra ha japava sarvakSIa // 
Yavina asat^n 4nika sadhana / vahatasen ana Vithobachi // mhane 

sopen ahe sarvdhhuni / sh&h^nd to dhani gheto yethen // 
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studying the Shastras, one may resolve not to do any 
wrong act, but, inspite of this, the inherent tendencies of 
his past lives are apt to lead him to commit sins against 
his Will. The repetition^ of the Names of God will, 
however, wash them off and render his mind perfectly 
pure. The wonderful power^ of the repetition of God’s 
Name and Glory may also be gathered from the follow- 
ing quotation from the Life of Lord Gauranga : — 

At one time, when the Bhaktas ( devotees ) com- 
plained of very great heat, the Lord suggested Krishna- 
Kirtana ( hymns about Krishna ) as a remedy I One 
may question the efficacy of Krishna-Kirtana as a 
remedy for the heat of June. The reply, however, is this. 
When a man is under an affliction, he takes spirituous 
liquors to drown his sorrows and sufferings. To a 
servant of God, HarinSm is much more a powerful agent 
than a strong drink to an ordinary man. It gives rise 
to ecstacy in the heart and overcomes sorrows and 
sufferings, even sufferings from heat. Besides, it reminds 
one of that Loving and All-powerful Friend, Who is 
ceaselessly looking after the welfare of His creatures. 
The remembrance gives him joy and strength and neutral- 
ises the poignancy of his sufferings.” 

The very prayer^ at the end of all religious rites and 
ceremonies, to the effect that whatever may have been 
performed imperfectly may be made perfect by the 
utterance of the Name of the Personal God, proves its 
superiority over all kinds of actions prescribed by the 

1 Of. Na karun pataka nischaya ht ghade, man a tatMpi hi papa pathifi 
pade / jari dhari Hannamaka vitta ben, ashqbhahi ahubha hoila chitta hefi // 
J^masfidhd. 

2 Qf. Achyutananta Govindam n^mocbcharana bheshaj^t nashyanti 
sakalft rog^ satyam satyam yadtoyaham— PdaJatya Oitd. 

3 Of, Tasya smrity^ cha n^mokty^ tapah puj^ kriyddishu nyunam 
sampurnatam yati sadyo vandetamachyotam— 
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Vedas, Shastras and Puranas. “ The utterance of Thy 
Name'\ says Shri Bhagavata, makes up all that is 
wanting in the invocation of a Mantra ( whether due to 
wrong pronunciations ) or wanting in Tantra ( due 
to wrong sacrificial arrangement ) or wanting in 
place, time and materials of worship/’ Again, the 
elevation, from humanity to Godhood, of these seekers 
of objects of desire {Kdmakdmd) is limited by 
time, for they are subject to fall back from their high 
places on the exhaustion of their merit (Kshine ptinye 
martyalokayn vishanti — IX, 2l)y whereas the happiness of 
the Lovers of God, who cherish no self-seeking interest, 
is everlasting ( ' Shashvachchhdniim 7iigachchhati ' and 
‘ Ydfiti pardmgatim' — B,G, IX, 31 &32), even though 
they be most sinful {Sudurdchdro) or of the lowest castes 
{ Pdpayonayah), For this very reason, it has become a 
maxim in the Christian Church that Faith justifies a man 
without the deeds of the Law. In the narration of the 
Glories of God, therefore, one renounces all attachment 
to worldly objects { Samiydsayoga yuktdtmd), offers 
all disinterested work to Him ( Tathirushva Madarpanam 
— B, G, IX, 27), obtains such Knowledge as releases him 
from all Ignorance ( Vinmkto) and attains the Supreme 
Goal of Human Life ( Mdm upaishyasi ), Arjuna has 
already secured all the necessary Knowledge, but his 
Reason has yet to become steady by practice. That is 
the reason why, in the last verse, he is asked to direct 
his mind to the Universe as the form of the Personal 
God ( Manmandbhava ), to love Him as the Self ( Mad'- 
hhaktah ), to worship Him by sacrificing everything 
he does to Him ( Madydji ) and to bow Him as 
everything including the Self {Mdm namaskuru). These 
four points are repeated once more at the end of 

the Gita, in Chapter XVIII. 65, and are said to be the 
is 
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keyi of securing God for ever and ever. In the next 
Chapter, Shri Krishna mentions, at the special request 
of Arjuna, the Emanations (Vibhuti) of God in 
continuation of those given in Chapter VII, which 
serve to give him practical exercise* in the Knowledge 
of the Personal God he has received in this Chapter. 


1 Cf. Taishicha Vasudeva Devaki mauli / yafiten svayen bhuli ghali / 
pragata rShavayachi killi / Arjuna saSge // Manman^ bhava Madbhakto 
MadySji Mto namaakuru // ParavtMhadipikd, 

Atmajna atmaratine bhajati Harila, premeii manin dravati sevuni 
Viehnulila / holla ye riti jasi jasi sattva shuddhi, tattvincha sattva muratSn 
agun^tmasiddhi // Brahmastuti, 

TuM irhane nama piishin cbari mukti / aisen bahu gran thin boliyelen // 

Shravana kirtanadi bhakti / Vasudeva sarva aisha yukti / prdrabdha 
bhogitanbi virakti / hridayin as^vi // Nigamatara, 

2 Of, Etam vibhutim yogancha nutra sansbayah — JB, O, X, 7. 




CHAPTER X 
( DASHAMO’DHYAYAH ) 


SYNOPSIS. — Arjuna is greatly delighted to hear, 
in the last Chapter, of the immense superiority 
of the Worship of the Personal God over that 
of the other Gods. Shri Krishna observes this 
and continues the same subject in this Chapter 
also, by saying that, as He Himself is the 
beginning of the Gods and the great Sages, none 
of them knows His origin (Na Me viduh 

suragandh prdbhavam maharshindncha 

sarvashah — X. 2), that is, His manifestation 
on the first appearance of Mdyd. For, it is 
impossible for a son to know the birth- day of 
his father. He who knows Him to be eternal 
(Anddi) and therefore unborn (Aja), and also 
the Supreme Lord of the Universe (Loka mahesh- 
varam), enjoys Living-Freedom (Sarva 
pdpaih pramuchyate — X. 3). It is He Who 
inspires the dijferent natures (Matta eva 
prithagvidhdh bhdvdh — X. 5) distributed to 
beings ( Bhutdndm) such as Reason, Knowledge 
( Buddhirjndnam — X. 4), etc., and He is, there- 
fore, the proper object of worship. He creates 
Brahmd firsfl and then the seven great Sages 
(Maharshayah), the four (Chatvdro) Kumar as 
and likewise the fourteen Manus ( Manavaslathd), 
who are born by the operation of the mind 
I Cjf, Yo Brahm^anj yidadhati purvam — Shmtu 
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(Mdnasd jdtd — X 6). They are His Lovers 
(Madbhdvd) and thus Emanations ( Vibhutis). 
Their descendants are the saints and all these 
people (Imdh prajdh). One who knows these 
Vibhutis as well as the Yoga taught in Chapter 

IX, 5 (Pashya Me yogamaishvaram) after 
acquiring Vyatireka and Anvaya Knowledges 
(Aksharam Brahma paraniam — VIII. 3), will 
be able to make his Reason steady ( So'vikampena 
yogena yujyate — X. 7) without the worry of 
the Ashtdnga Yoga or the Yoga of eight parts 
described in Chapter VL Even mere candi- 
dates for Knowledge (Jijndsu), who believe Him 
to be Eternal (Anddi — X, 3) and Unborn (Aja — 

X. 3) or the material cause of the Universe 
( Sarvasya prabhavo — X* 8 ) and also its 
Supreme Lord (Loka maheshvaram — X. 3) 
being the efficient cause of it ( Mattah sarvam 
pravartate — X. 8), are led to pure worship of 
Him alone ( Machchittd Madgataprdnd — X. g) 
in the company of Saints (Bodhayantah paras- 
param — X. g). The worship consists of the 
joyful repetition of God's Names and Glories 
and the comic performance of His achievements 
( Kathayantascha Mdm nityam tushyanticha 
ramanticha — X.g), whereby both their ignorance 
of the Self and the false appearance of the 
illusion born of it ( Ajndnajantamah — X. Jl) 
are destroyed by the lamp of Vyatireka 
Knowledge (Jndna dipena — X. Il) and the 
resplendent light of the sun of Anvaya 
(Bhdsvatd — X, Ji), respectively. Their sole 
object, however, being to secure the Love of God 
(Bhajatdm pritipurvakam — X lO) and not 
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Knowledge or Freedom, they become perfect by 
the additional Knowledge of His Yoga and 
Vibhutis (Etdm vibhutim yogancha — X. y) and 
attain to Him (Mam upaydnti te — X\ lo), 
Arjuna, therefore, having expressed his keen 
desire to hear again all the Vibhutis and Yoga 
(Atmano yogam vibhutincha — X l8), of which, 
as a matter of fact, there is no end (Ndstyanto 
vistarasya Me — X, ig), because God Himself 
is infinite and He pervades the whole Universe 
with 07 ily a fragment of Himself ( Vishtabhyd-^ 
ham idam kritsnam ekdhshena — X. 42), Shri 
Krishna gives only the chief ones (Prddhd' 
nyatah — X, ig), which occupy the rest of 
the Chapter, For the satisfaction of Arjuna, 
however. He gives a clue to all the Vibhutis, 
viz,, that whatever strikes him as pre-eminently 
powerful, fortunate or splendid — all that is to 
be judged as proceeding from a part of His own 
splendour ( Yadyad vibhutimat sattvam shrimad- 
urjitameva vd tattadeva avagachchhatvam 
Mama tejohshasambhavam), 

O Thou God of Gods ! Thou art Unborn, Unbegun 
and the Supreme Lord of this Universe, being its 
material and efficient cause ! The virater of the river 
Ganges is not different from the water of the wells on 
its banks, but it is impossible for the latter to serve all 
the purposes which the former does. In the same way. 
Thou hast taught us, in the last Chapter, that Thou 
alone possessest the power to release the Individual 
Souls from the bondage of actions and, therefore, Thou 
alone art the proper object of worship* The worship 
of the other Gods, although they are no other than Thy 
own limbs, is wrong and irregular {Avidhipurvakam), 
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because it produces the suffering of births and deaths. 
If one asks ‘here, how then do the Nirgunopasakas 
obtain ‘Freedom without the Worship of the Personal 
God?, the reply is that they too worshipped Him 
when they sought for Knowledge. It is only after 
acquiring it that they left Him and began to practise 
the Chitta-Chaitanya Yoga alone to make their Reason 
steady. But this desertion of God does not come in the 
way of their securing Nirguna Mukti if they steadily 
devote themselves to the study of the Impersonal 
Brahma, just as a person, who leaves^ the service of 
a king after receiving a grant of land from him, is not 
prevented from enjoying the fruit it yields, if he 
cultivates it properly. These are rewards for services 
already done, which cannot with justice be withheld. 

Arjuna, having been overjoyed to hear of this great 
glory of the Personal God, Shri Krishna begins the 
present Chapter also in the same strain. 

** Yet again* O Mababaho (Migbty«arined) !* give ear 
^ to My supreme word* wblcb* desiring your good* 
1 speak to you who are delighted (with it)/’ 

That the Lord of this Universe is the greatest of all 
the Gods is a delicious truth, but it is unwelcome to the 
sinful fools {Dushkritino ntudhdh — B. G. VII, 15), just as 
sugar is unpalatable to those who suffer from bile. Shri 
Krishna would never hurt the feelings of such people by 
saying that He alone is the Saviour of the world. 
Arjuna, however, does not belong to this class of men. 

1 Of, Raja kari bhudana / taisea Bhagavantefi didhalefi jndna / 
bhudana gheuni sodi r^jasannidhana / tari piayatneil pikelachi te bhumi // 
Tatkdrthadipihd, 
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He rejoices to hear the glories of the Personal God 
( priyamdndydS ), and on that account alone, the Blessed 
Lord, out of a desire for his welfare ( hita Mmyayd \ asks 
him {te vakshydmi) once again {bhuya eva) to lend ear 
to His words ( shrinu Me vachah), which He regards as a 
matter of the greatest importance (paramam). He 
would not certainly have cared to open^ His lips again 
if the subject had not been agreeable or beneficial to 
the disciple, and one of great consequence in His own 
estimation. It is one that helps^ to bring Knowledge to 
Perfection, as repeated touch of fire does to improve the 
purity of gold. Arjuna is called here ‘Mahdbdho* 

( mighty^armed), because Shri Krishna is quite confident 
that he will easily secure Living-Freedom (Jivanmukti). 
In the next verse, He tells that He is the origin of all 
the Gods and Sages. 

^ li ii 

** Neither the multitudes of Gods nor the great Sages 
know My origin, for, I am the beginning of all 
the Gods and the great Sages* ** 

The origin of the eternal flow of Miyi ( Illusion ) 
from the Nirguna or Impersonal Brahma, which is the 
nature of the Saguna Brahma or Personal God, is His 
‘ prabhavam^ \ This nobody knows ( na viduh ) — not 

1 Of, ( Mazya bhashananeu ) santushta honary^ — GUarahasya, 

2 Of, Tari tuja ya shravanifi priti / Sni Maja he goshti mukhyatven na 
vatati / ani tuzy^bi hitachi goshti nasati / tari kail punh^ Mi bolatoh 7 // 
Yatharthadij)lka, 

3 Of Purvifl s^ilgitalenohi gafigena / jeneh dridhikarana hoya purna / 
jaiseh punahpunh^ putiu ghalitau suvaraa / kas^ jana ohadhechi kin. // 
OhitsaddnandaXahari, 

4 Of Aga 1 Mi nirguna Brahma / anadi mayanadicha Majap^suni 
ugama / hoya ten Mazeh sagunatva saryMbuni jen prathama / to prabhaya 
Maa4/J Tathdrthadi^hd. 
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even the hosts of Gods ( siiraganah ) nor the great Sages 
( maharshayah^), because He is the Creator or beginning 
{adi}f) of all of them (Devdndw maharshindncha sarvashah). 
It is absurd to expect a son to know the birth of the 
father of whom he is born. In the next verse, Shri 
Krishna removes the suspicion of His being born like 
other mortals, which is likely to arise in one's mind by 
the sense of the word ' prahhava^ used here, and also 
mentions the fruit of knowing Him to be without 
beginning or end and the Overlord of all. 

^ srg^ II \ II 

** Of ( all ) mortals* be who knows Me to be ^ 
Unborn, Unbegun, the Supreme Lord of the world, 
being the wisest, Is freed from all sins.’’ 

In the last verse, it is said that the Gods and the 
great Sages do not know His * prabhavam\ that is, 
birth. Here we are asked to know that He is unborn 
{ajam)^ How can this be reconciled^ ? The reply 
given is that He is beginningless ( anddim ). If the 
manifestation of the Personal God on the first appearance 

1 Cf^ Taisechi maharsbi je BhrigvMika / jarhi tapas vi sarvajiia samyaka / 
tarhi te Maja nenati dekha / matecha vekha garbhastha jaisa // 
OhitsaddmndalaharL 

2 Cf, Elan rikhi ani devan / yeran bbutajatan sarvan / Mifichi adi gd 
Pandava / mhanauni janatau avaghadu // Jmneskvaru 

Mi adi sarvan devan inabarsbincha yastava ] Maziya prabhavaten na 
janati rishi deva / kin jya pasuni jya santaticha udbhava / adi taya 
santanachi vadila to // Yathdrthadipikd, 

3 Of» Bhava aisa kin Dbananjaya / Brahmin pragatate prathama 
m^ya / tevhan maya shabalata Ishvara avyaya / pragata honen Maja ghade // 
Tochi janma Maja mhanava / tari pratisrishtichya adikalin ya pradurbhava/ 
dekhatau upadhi ha Maza ganava / anadi mhanoni // Anadifcva jevhafi 
siddba j^len / tevhan ajatya Mazeii sadhalen / tevhan prabhava mhanuni ya 
bolen / janma Majala na mhanave // TathdHhadipikd^ 
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of Maya ( Illusion ) in the Impersonal Brahma is to be 
called His birth, it is seen over and over again every 
time the Universe is created. It must, therefore, be 
regarded as a mere vehicle ( Upddhi ) which is without 
beginning ( anddim ). When it is proved that He is 
beginningless or eternal, it is evident^ that He is not 
born, and consequently, the word ' prabhava^ does not 
signify His birth. The Shruti, which says that after 
the dissolution of the Universe neither sat nor 
asat exists (Ndsaddsinno saddsit), means that the 
vehicle is absent and the Personal God is in His 
Yoga-nidrd^ (Yoga-sleep), which is neither Samddhi 
( absorption, ), because then there is no Knowledge of 
the Self for want of the necessary vehicle, nor Susliupti 
( deep sleep ), because His vehicle does not at that time 
merge in Tamas or Ignorance. God’s vehicle is of 
Shuddha Sattva, which is never destroyed. It lies hidden 
in the Impersonal Brahma during the dissolution period 
of the Universe, as the mirage does in the sun during the 
night, and it appears again when the time comes for 
the creation of the Universe, as the mirage does at 
midday. If, on the other hand, one vehicle had perished 
and another supplied its place, then we could say that 
He is born. But such is not the case. The fact is that 
He is unborn and eternal and that from Him everything 
originates and, therefore, He is said by the Vedas to be 

1 Cf, Tari sarvancheu karana Mi mhanauna / Maja adi nahin ga 
sarvatha jana / anadi mhanauni aja sampurna / janma shunya sarvatha // 
Ohitsadanandalahari, 

2 Of, Eyancha to yoga na mhanave / athava nidrahi iia ganave / dni 
yoganidrahi bolave / ekdiishen karuni // Kiil sattva yogin Brahmamaya / 
tari tyaclia Brahmin sattvdcha laya / ani tethuni magati udaya / sattva 
yogantuni nighe je riti // Atah pralayanantara nase chichchhaktisa chit- 
pratyaya / nidre samdna bbava hoya j nidrachi mhandva tari nase tamin 
laya / upadhihina nirdharmin chitsvarupin // Yattidrthadijfikdt 




^0^ 


the Greati Lord or Ruler of the Universe {maheshvaram). 
He who knows ( vetti ) these three points and worships 
God alone, must be regarded as the wisest^ ( asani’- 
mudhah ) among mortals ( martyeshu ), for, through His 
Grace he will be able not only to acquire Knowledge but 
also to preserve it ( Yoga kshetnarn vahditiyaham — IX. 22) 
and ultimately to release himself from all sin as well as 
merit ( sarva pdpaih pramuchyate^ ), that is, from ^ Kriya^ 
mdna^ or the impressions of acts done in this life, and 
‘ Sanchita ’ or impressions of past actions that will give 
rise to future births. The vjovd% ' sarva' pdpaih^\ there- 
fore, include both sin and merit, because the latter also 
produces births and deaths. So far about His mysteries 
at the beginning of the Universe. In the next two 
verses, Shri Krishna shows Arjuna His Godhood even 
during the period of the existence of the Universe, by 
saying that He inspires the different natures distributed 
to mortal men. 

^ 5rtr; i 

^ II « II 

1 Of. Ani sarva lokaiicba maha Ishvara / nijanta palita maheshvara— 
Ohitsadanandalahari, 

2 Of, To pakhanamazi par iso / jaisa rasantu siddharasa / manushya 
antu aushu / Maza janain // Jndneshvari, 

To manushyaSta parama chatura — Yatharthadipikd, 

To jana thora manushyan madhjen— Chitsaddmndalahari, 

^ Of . A shlokano artha Shri Ramanujdcharye ema karyo chhe ke je 
loka Mane aja anadi ane lokamaheshvara jane chhe te moksha p4me chhe 
ityadi ; ane ema tatparya kadbyun chhe ke je loka Mane an^di aja ue 
Ishvara evo jane teja mukta thaya.— 

Tadadhjgame uttara purvaghayorashlesha vinashau tadvyapadeshat— 
Shruti, 

4 Of. Kifi sarva papen mhanaje / punyahi papachi janije / kifi 
punyaphalarupa hi bhoga je je J tehi beta janma marandche // Yathdrtka* 
dijpiM. 
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3Tf|^T ^ I 

5fT#(% ^firar ^frTRT ^«TfN^:n: II ^ II 

** Reason, Knowledge, non*deluslon, forgiveness, 
truthfulness, self«restraint, tranquillity, pleasure, 
pain, birth, death, fear and also security, harmless* 
ness, equability, contentment, penance, gifts, glory 
and obloquy are the different moods of living beings 
issuing from Me alone/’ 

Buddhi or Reason is the determining faculty. Its 
aim is always to secure pleasure and avoid pain. The 
Reason ( huddhi ) spoken of here is, however, one that 
knows that true happiness lies in Freedom ( Moksha ) 
and desires Knowledge. To secure such a Reason, 
Gayatri^, the mother of all the Vedas, advises us to 
worship the Supreme Lord, Who it is that inspires our 
Reason. ' Jndna* is the realization of the Self by 
Vyatireka or Analytic Knowledge. ' Asammohc^ ' is the 
destruction, by Anvaya or Synthetic Knowledge, of the 
greater delusion that the world is a reality. For Per- 
fection, however, one has to practise * kshamd* or 
forgiveness, which is the forbearance of the faults 
of others, ' satyam * or speaking the truth, ^damaH or the 
restraint of the senses and ‘ ’ or the absorption 

of the pure mind in the Self. These are the characteris- 
tics of those who worship God. ' Stikham * or pleasure 
and * duhkham ' or pain are the results of the meritorious 

1 Of* Gayatri gar van Vedanchi janani — Tathdrthadipikd 

. Omtatsavitur varenyam bhargo devasya dhimahi dhiyoyonah 
prachodayat 

2 Of* Atma nakale hen ajnanavarana / moha shabden tyachen karaven 
vivarana / tya,hnni jen jada dvaita daruna / sammoha mhandvefi ten 
yastava // Evam vyatireka anvaya dvividha / jala jari Majapasajii bodha / 
tathapi purvasailsk^en sambandha / sattvasa rajatamacha hotase // 
YathdrthadipiM* 
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or sinful deeds of ordinary men, which necessarily 
cause ' bhavobhdvo * or births and deaths. The antici- 
pation of pain produces ‘ bhayam * or fear, and the 
timely suggestion of some preventive measure secures 
* abhayam^ or fearlessness. The Worshippers of God, 
again, possess the noble quality of ‘ ahinsd ’ or harmless- 
ness, because they realize the Self in all. This is called 
‘ samatd \ which means discernment of sameness in all. 
As they have no worldly desire, they always live in 
contentment ( tushtih ), and they alone can perform the 
penances! (tapah) of the body, speech and mind describ- 
ed in Chapter XVII. There is no wonder, indeed, if 
they make gifts ( ddnam ) of food, clothes or money to 
the poor, for, out of compassion for mankind they 
impart even Knowledge of the Self and release them 
from the bonds of actions. Their ' yashah* or fame is 
not only to be heard in this world but it rises to the 
higher worlds too. The glories of Sanaka- and similar 
other Lovers of God are sung with joy even in Brahma- 
loka. All these several moods ( bhdvdh prithagvidhdh ), 
including even the disgrace ( ayashah ) we hear of the 
misdeeds of beings ( bhiitdndm ), proceed from God 
Himself ( Malta eva bhavanti ). In the next verse, Shri 
Krishna says that He alone is the object of worship of 
all the Perfect Men ( Siddhas ). 

srart ll %, ii 

1 Of, DevadYija Guruprajua tapo manasamuchyate— 

G, XVIL 14-ie, 

2 Of, Kin bhulokiii tyanchi prasiddhi / taisicha Brahiualokiuhi 
yashasamriddhi / kin Sanakadi bhaktanchi bhakti sukha siddhi / kautuken 
Brahmalokinhi varniti // Pataliii sarvajua Shesha / kari dhanya te mhanuni 
kirtighosha / evam patalapasuni satyaloka paryanta ashesba / bhakta 
varniti bhakti tyanchi // YabhdrthadypiM, 




The seven great Sages» the four (Kum&ras) and 
likewise the Manus» My earliest Lovers* were horn 
of mind ; their descendants are ( all ) these people/* 

At the beginningi of the Universe, Brahmadeva was 
born from the navel of Vishnu, also called Padmanabha. 
He, then, having desired creation, the seven great 
Sages {maharshayaJi^ sapta ), the four ( chatvdro^) virgin 
youths and also the fourteen Manus {ManavastathdS) ^ 
God’s Lovers of old {purve Madhhdvdy ), all Mind-create, 
sprang forth ( mdnasd Jdid ). From them arose the Gods 
and the different races of mankind to fill this world 
{yeshdm loka imdh prajdh ). Properly speaking, only the 
Rishis and Manus alone are responsible for the work of 
creation, as the Kumaras kept themselves aloof from it. 
But, there is nothing wrong in regarding the progeny of 
the brothers as theirs also. On account of this, however, 
no distinction is made between the Manasaputras who 
are all said to be His Lovers, because, in spite of their 
different Prirabdhas, their Love, Knowledge and 
Dispassion are just the same®. God is the Progenitor of 

1 Of, Aga I srishtichya adi kaliu / Brahma upajala nabhikamaliil / 
tyachya maniu srishtichi ukali / mhanoui prathama putra manasa upajale // 
YathdrthadijfiM, 

Taiseh Mi pahilefi / maga Mazeii mana fceu viyaleu / tetha sapta rikhi 
jale / 3.rii charhi Manu // JndneshrarL 

2 Of Tayanchi iiainenhi tiija sailgeDa / tari Bhrigu, Marichi, Atri he 
jana / Pulastya, Pulaha, Kratu, Vasishtha apana / he saptahi jana adi rishi // 
Ohitsaddnandalahari, 

3 Sauatkumara, Sanaka, Sanandana and Sanatana. 

4 Of Chauda Svayambhuvadi— 

6 Of. Purviu madbhakta he ]^\Q-Samashloki, 

Mukhyartha to parvilachi sampanna j Mdzya. thaiu purna bhava 
jyancha — OhiUaddriandalahari, 

6. Of, Jnana bhakti vairagya / yau sarvahsahi he sarva sabhdgya / 
parantu prarabdhefi kelefi bhogya / santananmulen strisangadika fj 
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all mankind in two^ ways, because He not only gives 
birth to BrahmS, but also Knowledge, which his sons 
receive from him. They impart it to their disciples and 
thus, passing from master to disciple, it spreads through 
the saints in this world. Now, although God Himself has 
become this Universe and everything that we see is His 
Divine Power or body, yet we must regard that 
particular object, which shows exceptional superiority 
in knowledge, power, beauty and such other things, as 
His Vibhiiti^ or Emanation. It is this Knowledge of 
Vibhuti Yoga to which reference is made in Chapter 
XVIII. 54^ where the Supreme Love of a Perfect Jn^ni 
is described. It is very rare indeed, but it helps greatly 
in making the Reason of the aspirant steady. This 
is pointed out in the next verse. 

^ sar JUT ^ cTtsrt; i 

sinr II vs II 

** He who knows In essence these Emanations of 
Mine and My Power, is absorbed by unfaltering 
Yoga ; of this (there can be) no doubt.’* 

The Wise Lovers spoken of in the last verse are 
God's Emanations^ {etdm vibhutim), and the Knowledge 

1 Of, Evancha vishva karta apana / ani Jagadguruhi svayeu Mi 
N^rdyana / jagiii dvividha santati jali nirmana / paramparenen apanacha 
pasuni / / Ya^hdrthadipikd, 

2 Of, Atan vishva sarva svayen Hari / pratyakshahi yoga aishvara 
deha tyachacha pari / vishesha jaana samarthya jethavari / tethavarl tyachi 
vibhuti ha vishesha // Yathdrthadipikd, 

3 Of, Kiii ashtadashifi ‘ Brahmabhutah prasannatma ’ shloken 
karuni / * samah sarveshu bhuteshu Madbhaktim labbate param ’ mhanoni / 
Brahmabhutahi bhakti sarva bhutin pavato mhanela ya variini / Brahma- 
bhutasahi labhya bhaktinefL hen jnana vibhuti yogachefi // Yathdrthadipikd, 

4 Of, Arjun^ I purva shlokokta / je fcolilon bhakta / je jnani ani 
anurakta | charanin apulya // He sakalahi vibhuti / ani je purv^dhyayanta 
yogasthiti / * pashya Me yogamaishvaram * mhanuni tuja prati / Mi bolilori // 
To yoga ani he vibhuti / Saguna Sarveshvar^ohya myivti^Yathd^hadinikd, 
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imparted to Arjuna in the last Chapter, in the words 
beginning with ‘ Maya tatamidam sarvam * and ending 
with ‘ Pashya Me yogamaishvaram \ is His Power (yogam). 
One who knows (vetti) these Vibhutis and Yoga of the 
Personal God {Mama}) in essence (tattvatah), that is, 
after acquiring^ Vyatireka and Anvaya Knowledges, 
will certainly continue His Worship with great Love, 
and thus, without troubling himself with the Ashtanga 
Yoga (Yoga of eight parts) described in Chapter VI, 
will be able to make his Reason steady (so*vikampena 
yogena yujyate^') and to enjoy Living-Freedom {Jivan-- 
mukti). In order that Arjuna and other Lovers of God 
may follow the advice without any hesitation, it is said 
that there is no doubt about the result {ndtra^ sahshayah). 
Nay, even if a Seeker^ of Knowledge {Jijndsu ) were to 
believe the divine origin or source of the Vibhutis 
( Emanations ) and worship the Personal God alone 
as the Supreme Lord of the Universe, he too would 
obtain all practical Knowledge and become perfect, 
because the Great Being Whom he worships is bound 
to do all this for him ( Yoga kshemam vahdmyaham — 

1 Of, Ethen * etdm Tibhutim yogancha mama ’ / mhanuni ya * mama ’ ' 
sbabdefi sarvottama / ha artha suchayi kiu Micha Saguna Brahma f ya 
vibhuti ha yoga anikacha mhanati ten na ghade // Tathartkadipikd, 

2 Of. Pari tattvajnanen tattvatan / ha yoga Maza kale ga Pandusuta I / 
to jari apakva jnani jiinata / vyatireka anvaya bodha // Tathdrthadipikd. 

3 Of. Tyachi ^tmajnaniichi sthiti / anaySsen bane achala yoga riti / je 
sthiti ban^vaya shramati / bhakti taknni nirgunop^saka // Yathdrtha- 
dipikd, 

4 Of Mhanauni niehankeii yogen / Maja minala manacheni angen / 
tetha sanshayo karanefi nalage / trishuddhi j^a // Jndneskvari. 

To aprachaliten yogen karuna / eamyagjnana sthairya ten jana / tenchi 
to pave nirvana / safishaya j^naetha nahifi // ChUsaddnandalahari, 

6 Of. Aisba pnrvokta vibhuti / j^natan bane Mazi sarvottamatva sthiti/ 
te jijnasuhi anany& avyabhich^rini bhakti sumati / karun Uge // Ty^sa Mi 
C^uruk^ipefi karuni/ tattva safigaton pragata houxd^Tathdrthadipihd^ 
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B, G. IX. 22). This is explained in detail in the next 
four verses for Arjuna’s satisfaction. 

art JTrr; ^ l 

?[r% 11 <£ 11 

TTSr^ s nqrr 1 

^ 4 ?isr m ^ “ST II Ml 

VTSRi I 

^ ^ 5 T % U II 

R^RTTURWR^^r II U II 

** The wise, full of Love, worship Me, believing that 
I am the Source of all and that all evolves from 
Me. Their minds fixed on Me, their breaths 
breathed to Me, one waking another to sense of Me, 
speaking always of My glories, they re]olce and 
enjoy* To these, who are ceaselessly devoted and 
who worship Me for Love alone, 1 give that union 
of Reason (with the Self) by which they attain to Me* 
And out of pure compassion for them, remaining 
In their hearts, 1 destroy their darkness as well 
as (the illusion) born of the Ignorance, with the 
lamp of Knowledge and the resplendent light of 
the sun of Wisdom*** 

God 2 is the source of all ( Aham sarvasya prahhavo ), 
just as gold is of all the ornaments. Thus, as Nirguna 
or Impersonal Brahma, He is the material cause of the 
Universe. Again, from Him, as Saguna Brahma or the 

1 The following shloka in Yogavasishtha Tachchitta tadgata 
prana bodhayantah parasparam / kathayantascha tannityam tushyanticha 
ramanticha // ” 

2 (7/, Mi VaBudeva namen parabrahma 3 ana / sarvahi jagacha utpatti- 
karana / nimitta karana kulalache paripurna / upad^na ten mrittike aisen // 
ClhUsadamndalahari^ 
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Personal God, Brahma, the Manasaputras, viz.^ the 
Rishis,. the Kumaras and the Manus born by the mere 
operation of mind, and this diversified creation are 
evolved ( sarvatn pravartate). He is, therefore, 
also the efficient cause of the Universe. The wise 
{budhd) believe this {iti matvd) and worship! the 

Kin nirguna svarupeii karuni / suYarndlankaranyayen u'padana houni / 
tochi mS-ya ahabalita sakshitven sarva kalpuni / nimitta karana hotase jj 
Yatharthadipika, 

One God and Father of all, who is above all and through all and in you 
all, — Ephesians, Chapter IV. 6, 

** Say God is one God : the eternal God : He begetteth not, neither is 
He begotten : and there is not any one like unto Him.” QAl Koran, Chap. 
CK^:) 

This Chapter is held in particular veneration by the Mahomedans, and 
declared by a tradition of their Prophet, to be equal in value to a third part 
of the whole Koran. — The Koran hy Sale. 

The Impersonal and the Personal are one and the same Being, even as 
fire and its burning properties are one. Ye cannot conceive the fire apart 
from its power of burning. They are one even as milk and the whiteness 
of milk are one. One cannot conceive the milk without the whiteness. 
They are one even as a gem and its brightness are one. You cannot 
conceive a gem without the brightness. They are one even as a serpent and 
its movement in a crooked line are one. Ye cannot conceive the serpent 
without its serpentine tortuous motion . — Shri Bdmahrishna Paramahansa, 

1 Of. The following is an extract from a long Samdsa dealing with 
the worship of Saguna Brahma ( Basabodha, Dashaka VI, Samasa 7 ) 

** You fall prostrate before the great of the world ; You servilely adore 

them : but to God you bow not : What is this '? ...Kama is the chief of 

our family ; Kama is the great End : He is the Lord of Lords, the liberator 

of the Gods. We are His servants : by serving Him knowledge dawns : 

He destroys the evil ones ; He is the support of the virtuous ; this truth is 
for ever. Man’s thoughts are fulfilled ; obstacles disappear : when Rama 
favours, realization dawns. Worship of Hama gives knowledge : it makes 
man’s greatness grow. Dedicating yourself to Rama, you should do your 
acts : then dawns knowledge : within the mind should grow the thought 
* Rama Is the Doer ’ * Rama is the Doer, not I’—this is the worship of the 
Manifest, If you believe you act, you come to grief. In order to give us true 
devotion, God has become embodied out of Mercy ; we should realize God is 

14 
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Personal God alone with Love ( hhajante Mdm^ bhdva 
samanvitdh ). This also implies that those who make no 
difference between Him and the other Gods, treating, so 
to speak, milk and butter-milk alike, are fools (abudhd)* 
The pure worship of God is the result of the conviction 
that Brahmi, the Manasaputras and all the Saints are 
His Emanations ( As regards the sincerity 

of the worship of the wise, we are told that their minds 
are God’s ( Machchittd ), which means that His worship 
is so dear to them that, without it, they regard their body 
as a mere corpse bereft of the mind. Not a moment of 
theirs passes without remembering Him and, therefore, 
their breaths even are said to be breathed to Him 
( Madgataprdnd ). In short, they live^ for Him. But such 
worship is impossible^ except in the company of Saints, 
the advantages of which the Saint Tuk&rama describes 

the Doer. If God were not to manifest Himself, then who can know Him ? Not 
even the best of us can realize Him.” — A Slietchofthe Life and Teachings qf 
Rdmadds hy G, A, Natesan Co, 

He was of opinion that the realization of the Absolute could be got 
only through the Personal God. He says : “ Thus another thing is 
added to the position of the purely Advaitist philosopher, viz., that 
it is the Personal God that can and doth give Brahma-Jnan,” — Life 4" 
Teachings of Shri Rdmakrishna Paramahama hy Q, A, Natesan 4^ Co, 

1 Vide Parti ‘Theology*, Note on page 407. 

Of, When Krishna calls upon us to become bis devotees, when he shows 
the Vishvarupaf or the world-form*, whenever he uses the first person, we 
have references to the manifested aspect of the Supreme.— Phxlo' 
Sophy hy Prof, S, Madhakrishnan, 

2 Qf, Atbava Madbhajan^rtba jayanchen jivana/ bhajana nasatan 
tayancheii marana / taisenchi parasparen Shruti yukti karuna / kariti 
bodhana Mazenchi te jj Chitsaddnandalahari, 

Tukd Mhane jalo jalo mazi k^ya / Viththala sakhaya vanchuniy&n // 

Mhanauni tihin prema dharilen / tencbi deneii yey^fi upailefi / pari ydn 
deaven ten ihinchi kelen / apana penchi pain // Jndneshvari, 

3 Of, Aisi prathama charanin Hari / bole tyancbya bhajana ritichi 
Yaikhari j bhajana Yarnilefl aisen pari / satsangevina tefi as^dhya // 
Tathdrthadipikd, 
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in the following^ words : — ‘‘How grateful ami to the 
Saints, who always keep me awake, /. do not let me 
fall into the sleep of ignorance. How can I, O God !, 
repay their obligations ? Even if I were to sacrifice my 
life to them, it would fall far short of their kindness. 
Their ordinary talk is instruction for my good. They 
undergo immense troubles in teaching me. TuM says, 
as the cow thinks always of the calf, so do they take 
care of me/' Shri Chaitanya too regards the society of 
holy men as the root of the birth of devotion to God. 
The necessity of their company ( Satsavgati ) is, there- 
fbre, pointed out by saying that when one forgets, 
another reminds him of the importance of the worship 
( hodhayantah parasparam ). The mode of their worship 
is that they always speak about God, /. e,y He is their 
only theme of speech {kathayantascha Mam nityam). The 
words ‘ hodhayantah ' and ‘ kathayantah ' refer to hearing 
( Shravana ) and repetition of the Names and Glories of 
God ( Kirtana ), respectively. The sacrifice of these 
produces Love (Bhakti ovPremd), which fills them with joy 
{tushyanti) and stimulates them to represent {ramantichcP)^ 

Tuzen yashachi tariten pari na kevala tarave / sahaya asila ase taricha 
shatrula marave // Na Bhagavata bhetataii na ghadatanhi satsangati / na 
ajna hridayen tashin Tava yashorasiii rangati // KekavaXu 

Shuddliir nrlnam te yashasi pravriddha sachchhraddhaya 

shravana sambhritaya yathasy^t // ShH BMgavata, 

■' \ Of , Kaya ya santauche manu upakara / maja nirantara jagaviti // 
Kaya Deva yansin vhaveh utarai / thevitan payiii jiva thoda // Sahaja 
bolanen hita upadesha /karuni sayasa shikaviti // TuJm mhane vatsa 
dhennchiye chittin / taise maja yeti stobh^lita // 

Every moment that the teacher is with his boys he can help them, for, 
as has always been taught in India, being near a good man helps one’s 
evolution . — Education as Service by J, Krlshnamurti, 

2 Of, Ramanefi mhanaje kridanen / sharira ak&ren karanen / 

M4zen abhinaya dakhavanen / hencha ramanen tayanche^i // Yathdrtha* 
dipilid. 
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by gesticulations or dramatically, the wonderful deeds 
performed by the Lord in His incarnations. “ Just as the 
degree of love’', says iSvapneshvarai, “ in ordinary men is 
inferred from their words, tears, thrill of joy &c,, so also 
the purity of love to God is to be inferred from the 
like outward expressions.” Shri Krishna also recom- 
mends2 to Uddhava, in Shri Bhagavata, singing, preach- 
ing, dancing, acting the parts played by Him in His 
incarnations, and hearing and narrating stories about 
Him, as the mode of worship most pleasing to Him. To 
those, who thus ever sacrifice actions to Him ( teslidm 
satata yuktdndm ) with the sole object of securing His 
Love ( bhajatdm pritipurvdkam^ ), He, as Guru, gives such 
complete Knowledge ( huddhi yogam ) and Perfection as 
would enable them to attain to Him, because His nature 
is that of the Kalpavriksha^. To make Himself, how- 
ever, more clear about the nature of the Knowledge 
( huddhi yogam, meaning literally union of the Reason 
with God or the Self ), which He imparts. He says that 
out of compassion for them alone {teshdmevdnukampdrtha?n) 
who seek not Freedom but Love, He dwells in their 
hearts and from there destr63^s (tidshaydmf^) the darkness 

1 Of. la his coimneutary on ‘ Tatpari shuddhascha gatnya loltavailinge- 
bhyah // 43 // Shundilya, translated by Paul. 

2 Of, Upagayangrinannrityau karmanyabhinayanmama / Matkatha 
shravayansbrrnvan ma uhurttakshaniko bhavet // 

3 Of. Ya lagiii pritipurvaka mhanuni / mhane hti bhava hridayifi 
dharuni / kin priti pudhen karuni / priti prapti karanen Maja bhajati // 
Tathdrt hadipikd. 

Also Of. B. G. III. 9 and IX. 26-27. 

4 Of. Ye yathd Mam prapadyante.^^v, — B. Q, IV. 11. 

6 Of. * Ajnanajantamah* mhanoni / ajnanachen dviTidha rupa y^ 
yachanin / ‘ jnanadipena bhasvata ’ yd don driehtanten karuni / dvividha 
jnana ajndna nashaka bolato // Ayarana tama nashasa drishtanta / ^ jnana 
dipena * mhane Bhagavanta / ten jndna nasbi jadabhrama ajndnajanita / 
ten ya < jndnadipena bhdsvata * yd drishtdnten bolato // Yd IdgifL dyarana* 
ndsbaka jndnadipa / yikshepa nashakdchd surydsama pratdpa / kin 
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(tamah) of their ignorance of the Self by the lamp of 
Vyatireka Knowledge {jndnadipena) and the false 
appearance of the illusion born of that ignorance 
{ajndnajain) by the brilliant light of the sun of Anvaya 
Knowledge {bhdsvatd}). Just as a lamp only helps us 
to see at night the objects lying in the house, but it is 
the sun’s light alone that can disclose the world outside, 
so, Vyatireka Knowledge secures only the realization 
of the rope of the Self, but it is Anvaya Knowledge 
alone that can dispel the dark dreadful fear of the 
serpent of this variegated world, caused by the ignor- 
ance of the rope of the Self. Thus, the Lovers become 
fit to acquire Knowledge of the Yoga {Pashya Me yoga-- 
fnaishvaram ) spoken of in the last Chapter and the 
Vibhutis mentioned in this, whereby they are able to 
enjoy, in the Supreme Abode of God, the Eternal Bliss 
and Love2, which is the aim of their life. Arjuna, who 
is now perfectly satisfied about the importance of this 
Knowledge, expresses, in the next seven verses, his full 
conviction that Shri K rishna is the God of Gods and 

andhakariii pahayd apaleu rupa / dipachi pure // Parantu pahaya prapancha 
Sara / dipaua nasbi tya andhakara / mhanoni bolanefi lagalen Jagadadhara / 
anvaya bodhiiea drishtanteu suryachiya // YathaHhcidipikd, 

1 0/» Jagiii yogi atma pragata tisa davi tamiu ravi — Baja Yoga, 

In the following passage from Newman’s Sermons page 279, Faith = 
Shraddha, Knowledge = Vyatireka Jnana, Wisdom = Anvaya Jnr^a: — “Wisdom 
belongs to the Perfect and more especially to the preachers of the Gospel ; 
and Faith is the elementary grace which is required of all, especially of 
hearers. * To one is given by the Spirit the word of Wisdom, to another 
the word of Knowledge by the same spirit, to another Faith by the same 
spirit.* ‘Teaching the hearts of His faithful people by the sending to them 
the light of His Holy Spirit.’ ‘ By the same Spirit ’ we may ‘ have a 
right judgment in all things.* This is the Wisdom of the Perfect, In 
earthly language it goes by th^ name. of Science and Philosophy.” 

2 Of, Te mukti tehi na ichchhiti / nirnimitta Mazi ichchhiti priti / te priti 
^vaitabodhefil sumati / janati avidyanashantin // Y Uhdrthadijnhdt 
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his keen desire to hear His Vibhutis (Emanations) in 
detail and also His Yoga once more, as, for him, there 
is never satiety in hearing His sweet nectar-like words. 
With this state of mind of Arjuna may be compared 
that of Parikshiti^ described in Shri Bhagavata in the 
following words: — ''This hunger which is hard to bear, 
and this thirst, does not oppress much, because I am 
drinking the nectar of the praise of the Lord Hari which 
is dropping from thy lips/' — X IJ3. 

3!^ ystm flWraL I 

2^4 il il 

^ ^fv5ik3[^«iT 1 

3 T^tr il ll 

jff^ % wassail a ^ar: ll ll 

ll 11 

II II 

^ ^ I 

%2 ^ ^rq^aar 11 l>s 11 

sjir; q;aq qn%er ll 11 

“ Thon art the Impersonal Brahma, the Supreme 
Abode, the Holiest of the holy, the Great Being 
dwelling In bodies. Eternal, Divine, the First God, 
the Unborn, the Lord. Ail Sages, as also the divine 
Sage Nirada, Aslta, Oevala and Vy&sa, thus call 
Thee and Thou Thyself too tellest me the same. O 
Keshava (Teacher of both BrahmS and Shiva)!, I 
believe all this that Thou sayest to be true. Thy 
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manifestation^ neither do the Gods nor the Demons 
understand* It is Thyseif alone that knowest Thy* 
self by Thy Nature, O Purushottama (Best of 
Beings)! Originator of all. Lord of all, ehlef of 
Gods and Ruler of the Universe ! To Thee alone 
belongs to tell without reserve Thy own Divine 
Emanations wherewith Thou standest pervading 
all the worlds. How may I know Thee, O Thou 
Master of Mystic Power !, while always meditating 
on Thee? In what various forms art Thou, O 
Bhagavan (God of Gods)!, to be thought of by me? 
Tell me, again, in detail, O Janardana (Destroyer 
of the wicked)!, of Thy Power and Emanations, for, 
never enough can my ears drink of this nectar.** 
Arjuna addresses Shri Krishna^ as 'Param Brahma\ 
because He always knows Himself to be the Nirguna or 
Impersonal Brahma, which is the goal of the Nir- 
gunopasakas. But, He is also the ^Param Dhdmd or 
Supreme Abode called Anadi Vaikuntha, the goal of 
the Saguna Bhaktas. It is the holiest of the holy 
ipavitram ' paramayn), because it is made of Shuddha 
Sattva, where not a particle of the unholy Rajas or 
Tamas is to be found. Now, He has not only become 
the Vaikuntha Himself but also the Universe, of which 
He is the material cause. He is, therefore, said to be 
the ' Purusha' or Being who* dwells in dM puris or 
bodies. He is, however, distinguished^ from the In- 

1 Of, Prakritihimi para / ^paua aisen nirantara / Tuiichi anubhavisi 
Sarveshvara / Tufichi Parabrahma Deva 1 ya lagifi // * Param dhama pa vi tram 
paramam bhavan * mhanoni / ya saguna Yisheshaneii karuni / saguna mokaha- 
sthanahi Tunchi hefi manin dharuni / bolatase // Raja tama Yikara 
apavitra / jethen nasati kin shuddha sattva jefi pavitra / tyachi rachana 
jetheft svananda matra / akhandatven sphuratase // Yatharthadip'ika, 

2 Of, Pari puren sharirefi tyanta / jira hi vasati ananta / tari Tun tais4 
na hosi Bhagavanta / mhanuni ahashvata Tun mhanatasen /( Ani jiva te 
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dividual Souls (Jivah), who also dwell in them, by being 
called * shdshvatam ’ or Eternal and ‘ divyam ' or Divine. 
All this, Arjuna had already heard from the Sages 
(rishayah), who know the past, present and future, as 
also from the God-sage (Devarshih) Narada, the famous 
Asita and Devala and even Vyasa the knower of the 
Vedas, but the words * Aham ddirhi devdndm * ( I am the 
beginning of the Gods) and ^ yo Mdm ajam anddincha 
vetti loka maheshvaram ’ ( he who knows Me to be 
unborn, beginningless and the Supreme Lord of the 
Universe), which came out of the lips of the Preceptor 
( svayanchaiva bravishi me ) in this very discourse^, 
confirmed^ the truth. He, therefore, intimates his Faith 
indirectly by using the epithets ' Adidevam * (the first 
of the Gods), * Ajam * (unborn) and ' Vibhum ’ (the Lord), 
and soon after, openly confesses his conviction by 
saying that he believes that all that He tells is Truth 
(sarvametadritam manye yan mdm vadasi), Shri Krishna 
is called here * Keshava^ ^ because it is He Who gives 
Knowledge to Brahma {Ka) and Shiva (Isha). Arjuna 
satisfies the Master that he has fully understood all the 
instruction he has received, by giving its substance in 
the words ' nahi te Bhagavan vydktim vidurdevd na 
ddnavdh \ which mean that neither the Gods nor the 

aaeka / phalen shariren dhariti laukika / Tail Purusba alaukika / mhanuni 
Tail divya mbanataseii // Yathartfiadipiha, 

1 Of, Tyaiita ya. adhyayache arambhapasuni / jefl bolila svamukheu- 
karuni j tyacha mathitartha yA, chaturtha charanin suchavuni / anuvada 
Arjuna karitase // YathArthadipikd, 

2 Of, Erhaviil vadil^iicheni mukheu / evam vidhu Tuteii aikeii / pari 
kripa na kijechi Tuvan eken / tavafi nenijechi kahin // Aisen shabda jata 
alodileu I atbava yogadika abyasilen / ten tainchi mhanou ye apulen / jain 
ajua denti Guru // Jndneshvari, 

3 Of, Ka shabden Brahma jana / Isha shabdeu Shri Shankara apana / 
tayafiten prapta Tun kripekaruna / Tuzcni jnana tayansi hota // 
0hit9a4dnandal<;{fharU 
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Demons know His manifestation!, that is, the occasion 
of the Impersonal Brahma becoming the Personal God. 
How can children know the birth-day of their father i 
If, then, nobody knows His manifestation, how is it 
known at all ? The reply is that He Himself knows it 
by His Reason called Nature {svayamevdtmandtmdnam^ 
vettha Tvam). The Impersonal Brahma is unable to 
know Himself without His Power, the Pure MayS. or 
Nature, which resembles the Reason of Individual Souls, 
but with it He becomes the Personal God and is able 
to know Himself. He is, therefore, called ^ Purushottama* 
or the Best of Beings. He imagines^ the elements {bhuta 
bhdvana), governs them all (bhutesha) and forms out of 
them bodies not only of men, lower animals and 
inanimate objects, but also of the Gods (Devadeva). 
Brahmi and the other Gods have also their creations 
(srishti)y but they are made out of the elements imagined 
by God, just as the potter^s vessels are made out of 
the earth supplied by Nature. If it be said, however, 
that the Gods too are powerful because they rule over 
their own worlds, then. He must be acknowledged to be 

1 Of, Bhagavanta 1 Tuzi vyakti / mhanije Tuzi abhivyakti / nirguniu 
sagunatva hoaen he prasakti / na janati deva athava daaava // Kvancha 
Tun Siurvanchri adi / aisiya Tuza pradurbhava jo anadi / te vyakti abhivyakti 
Tuzi Brahmadi | na janati putra janma dina jais^ bapach^ // Yathdrtha~ 

2 Of, * Atmanatmanam vetthatvam ’ mhanoni / Arjuna mhane ye riti 
samajoni / kin atma buddhi maya ti karuni / ‘atmanam vettha* mhanaje 
apanateh jauasi // YeUhdrthadipiM, 

3 Of, Hen aikileya kin bhutabhrivana / tribhuvana panchanana / sakala 
devadevattohana / Jagannatbd // Jndneshvari, 

Mhanoni mhane Tun * bhutabh^vana ’ / kifi bhuten bhavisi kalpisi 
Jagajjivana ani Tunchi bhutesha mhane Arjuna / kin bhuten kalpuni Tunchi 
vartavisi // Adhih kalpilin panchabhuten / maga deva manushyMi shariren 
kelin bahuten / mhanoni mhan^ven Dev^ I Tuten / Devadeva mhanoni // 
Yiiihdrthadi^ikdt 
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the most powerful of them all, being the Ruler of the 
whole Universe (Jagatpate ). The object of Arjuna’s 
glorifying Shri Krishna in this manner is, that he 
wishes to request Him to tell one and all of His own 
Divine Emanations ( vaktum arhasyasheshen i divyd hydtma 
vibhutayah ) wherewith He stands pervading ail these 
worlds (ydbhir vibhutibhir lokdnimdnstvam vydpya^ 
tishthasi ). If the Blessed Lord were to ask why Arjuna 
is anxious to know the Emanations, his reply^ is that, 
while meditating on Him constantly ( Tvdm sadd 
parichintayan ), as advised in Chapter IX, instead of 
worshipping at random, he wishes to know ( katham 
vidydm ) some particular objects which he should look 
upon as the vivid manifestation of His extreme Power. 
In other words, of His unnumbered forms, he wants to 
know under what specific forms He may be grasped 
more readily ( keshii keshucha^ bhdveshu chintyosi ). Shri 
Krishna is called here * Yogin \ because Arjuna knows 
Him to be the Master of the ^ yogamaishvaram * or Mystic 
Power which he has already realized. Arjuna, therefore, 
as a matter of fact, knows both God’s Power ( dtmano 
yogam ) and Emanations ( vibhutincha ), but his object 


1 Of, Ya Idgin maze dohale arti / Tuvan puravave ji Lakshmipati / jihia 
vibhuti karuni sarva loka Shripati / vyapuni sarvarthin rahilasi // 
Chitsaddnandalahari, 

2 Gf, Yog^ghatita saraarthya lahvarachea / jen * pashya Me yogamaiah- 
varam* mhanoui sacheu / navamin Arjunasa davileS ten yogaishvarya 
jyachefi / to Tun yogi mhane ya shlokin Arjuna // Kin aga Yogiy4 1 Tuten 
chintita / mi asena kin murtimanta bhl.8ela Bhagavanta / pari aisefi 
chintita asattn atyanta / s^marthya Tuzen mya kothen kothefi pfihSven // 
Sad4 earvad^ yogarupa / Tun.disasi patin jaisd tantu ohitsvarupa / parantu 
Tuzen s^marthya vishesha pratapa / Tunchi mhanoni myail kothe^ kotheil 
cbiutd.Yen // YathdHhadipihd, 

3 Of, Jeya& bhavanchan th^fiin / Tuten chintitdn maja s^y^sa nahin / 
to Tivancbunj dein / yogu dpula // JmT^hmri, 
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now is to hedit \hQm 3ig2L\n { hhuy ah kathay a) in detail 
( vistarena ), hQCdiWSQ^ m drinking this nectar, his ears 
feel no satiety ( triptirhi shrinvato ndsti me^mritam ). 
Both ^Yoga’ and ‘ Vibhutis ’ are necessary for, the 
remembrance of the latter alone would make the 
aspirant forget the impersonal nature of God and 
reproduce duality, which is dangerous to Freedom. 

Shri Krishna is mightily pleased with the fervent 
ardour of the pious disciple and, therefore, complies, 
with great joy, with his request in the following verses, 
which close the Chapter. 

sTT^iTf^Tcr; w il ii 

!3T5»n?m i 

^ II Ro || 

II II 

^RTJT% I 

^tiRmi%4 II HR II 

5j«KTsrn% i 

qi^^Rasrrf^ II II 

^ »rr qr^ i 

^iTT^RTwi ^rmr; ll H,« il 

W5TT il H'^ ii 

ar^sTc’Er: ^ i 

ii ii 

^;«iqwT»qRT I 

5Rn>iT ’ar il ii 

1 Of. Kiu yog^yiaa / karit^u yibhuticheu smarana / padela adyait^^ 
Tismarana / auartha teyhafi // YaihdHhadipih^, 
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sRR^r^ ^ qlmwfe r wt^: ll \\ 

ar^snfJ^ff stptrt wot ^n^^rwiq; i 
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gr^; 1 
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II aR II 

f ^ ^t*rg:»ig^?j5f^iT?f9 ^§iiTORT #Rn^ 

«fll?«Jn#T?NT? I^lt?fr«Tt ;«JT ^5nTiS«JITq: It 1o u 


** Well tlien» I will tell^ you, 0 Kurushreshtha (Best 
of Kauravas) !, the chief of My own Divine Ema« 
nations, for, there is no end to details of Me. I am 
the Self, 0 Gttdakesha (Lord of sleep) !, seated in 
the heart of all beings ; I am the beginning and 
the middle and the end also of all beings. 0f the 
^dltyas I am Vishnu ; of shining bodies I am 
the radiant Sun ; I am Marichi of the Maruts ; 
of constellations I am the Moon. 0f the Vedas I 
am the Sdma Veda ; of the Gods I am Indra ; and of 
the senses 1 am the Mind ; I am (Consciousness 
in living beings. 0f the Rudras 1 am Shankara ; 
the Lord of Wealth of the Yakshas and R&kshasas t 
and of the Vasus I am Eire ; Meru of mountain* 
peaks am I. And know Me, 0 Partha (Son of 
PrithS) !, to be Brihaspati, the chief of household 
priests ; of generals 1 am Skanda $ of lakes 1 am 
the Sea. 0f the great Sages, I am Bhrigu j of 
words, 1 am the Single Syllable ; of sacrifices I am 
the Sacrifice of (silent) Repetition s of Immovable 
things the Himalaya. The Ashvattha of all trees t 
and of divine Sages Nirada ; of the singers of Gods 
(Chitraratha ; of the Slddhas the Sage Kapila. 0f 
horses know Me to be Uchchaishravas, nectar*born. 
AirSvata of lordly elephants and of men the King. 
0f weapons I am the Thunderbolt ; of the cows 1 
am the Wish*giving i and I am Love which 


1 In the 16th Chapter of the XI Skandha of Shri Bhdgavata, Shri 
Krishna gives similar descrip tion of His Yibhutis to Uddhava. 
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generates ; of serpents VSsuki am I* And 1 am 
Ananta of N&gas $ 1 am Varuna of water»dwellers ; 
of tbe dead ancestors 1 am Aryaman ; Yama of 
controllers am !• And 1 am Pratilada of Daityas s 
of reckoners Time am I f and of wild beasts 1 am 
the Lion ; and the Eagle of birds. 1 am the Wind 
of those that blow s Rama of weapon«wielders I i and 
of fishes 1 am the Crocodile ; of streams the Ganges 
am 1. Of creations 1 am the Beginning and the 
End and also the Middle, O Ar]una ! Of sciences 
the Science of the Self $ the Speech of speakers I. 
Of letters the letter * A ’ I am, and of all com* 
pounds the Copulative Compound ; I also Time 
Eternal i and 1 the Supporter whose faces are 
everywhere. And ail*grasplng Death am 1, and 
the Source of all that is to be ; and of females 
Fame, Fortune, Eloquence, Memory, Intelligence, 
Constancy, Forgiveness. Likewise, BrihatsSman 
of Siman hymns ; Gayatri of metres am I i of 
months I am Margasfairsha t of seasons the Spring. 
I am the Gambling of cheats ; 1 am the Splendour 
of the splendid s 1 am Victory, 1 am Industry and 
the Goodness of the good I. Of the Vrishnis I am 
Vasudeva $ of the PSndavas I am Ohananjaya i of 
the Sages also I am Vyasa ; of poets the Poet 
IJshanas. 1 am the Rod of those that govern 1 1 am 
the Policy of those that desire victory ; and 1 am 
also Silence respecting secrets $ the Knowledge 
of those who know am 1. And whatsoever is the 
seed of all things, that am I, O Arjuna !; there Is 
nothing moving or unmoving which can exist 
without Me. There is no end to My Divine Ema* 
nations, O Parantapa (Terror of foes) ! Here have I 
declared, only In brief, the extent of the Emanations. 
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Whatever Is powerful^ fortunate or splendid, know 
all that to he produced from but a fragment of My 
splendour. Or rather, O Arjuna !, of what use will 
this multifarious Knowledge be to you ? Having 
pervaded this whole Universe with only a fragment 
of Myself, 1 remain (absolute). Thus ends the 
Tenth Chapter, entitled * The Yoga of Emanations’, 
in the dialogue between Shri Krishna and Hrjuna on 
the Yoga Philosophy of the Knowledge of the Eternal 
in the glorious Upanlshads of the Bhagavad«Gita.” 

The particle * hanta ^ * ( well then ) shows the 
intensity of the joy^ with which Shri Krishna tells 
Arjuna His own Divine Emanations ( te kathayishydmi 
divyd hydtma vibhutayah ). The word * Kurushreshtha ^ 
(Best of Kurus) suggests that He would tell the 
Vibhutis with Yoga also as solicited by him. All 
the Kauravas are His own forms from the point of 
view of Yoga, but of all of them, Arjuna is His Vibhuti. 
This is again distinctly stated in the 37th verse 
( Pdndavdndm Dhananjayah ). The Emanations spoken 
of in Chapter VII, such as ' Raso'hamapsu^' (I am 
savour in waters), etc,, are also combined with Yoga, but 
those given in Chapter XV, where, for instance, it is 
said ‘ having become the Moon I nourish all plants 
( Pushndmicha somo bhiitvd )’, are without^ Yoga. The 

1 Gf. Shri Bhagavana Shadguna / ‘ hanta’ shabden ye Tishayih harsha 
puma / bahu baren safigena ani apana / bahu santoshalon aisen * hanta ’ 
shabden suchavi // Yathdrthadipikd, 

Hanta hen ati snehen sambodhana / karita zala to shadgunaishvarya 
sampanna — Chitsaddnandalahari, 

2 Of, Ey4 Parthacheya bola / sarvangin B^rishna dolala — Jndnfiilivaru 

3 Gf Kin udaka yoga ani rasa vibhuti — TathdrthadipiM, 

4 Of Aisen na mhanela panchadashanta / tya nusatya vibhuti bolela 
Bhagavanta / kin chandra houni aushadhiten asen palita / vaishvanara houni 
pachaviton annateh jj Yathdrthadipihd, 
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addition of the word ‘Atma^ (meaning body and 
translated as ‘ own *) to ‘ vibhutayah ' (Emanations), 
in this verse, also suggests^ Yoga. In short, whatever 
is found superior in anything is to be regarded as the 
Vibhuti in that Yoga. There is, however, no end to 
God’s Vibhutis as well as*Yoga ( ndstyanto vistarasya Me) , 
because He is Himself Infinite. He, therefore, proposes 
to tell only the chief ones {prddhdnyatah). The first 
and the most important Vibhuti mentioned by the 
Blessed Lord is the Self {dtmd)/\n the form of the 
Individual Soul, seated in the heart of all beings 
{ sarva hhutdshayasthitah). Ashaya is the seat of feelings, 
I. e,y the mind or heart ( Sattva ), which always resolves 
to have pleasures and to avoid pain. AlP this is God’s 
M^yi or Yoga, the reflecting surface, and His reflections, 
viz., the Individual Souls who dwell in the Yoga 
( hearts ), are the Vibhutis. It is, therefore, the duty of 
everyone, who wishes to worship God, to give food to 
the hungry, water to the thirsty, clothing to the naked, 
and to satisfy the desires of all beings so far as it lies 
in his power, or at least, not to do any harm to creatures, 
who are to be regarded as His Emanations. For, He is 
the beginning, the middle and also the end of all ( Aham 
ddischa madhyancha bhutdndmanta cva cha ), as gold is of 
all the ornaments. Arjuna is called here ' Guddkesha' 
or Lord of Sleep, because he is always awake or 
cautious and would not neglect this duty. Aditydndm- 

1 Cf. Kuru mhanaje Kaurava kula / y ogam pen Bhagavadrupachi 
kevala / ha yoga tyAnta vibhuti Apali kevala / to tufi Kurushreshtha Arjuna 
ye riti // Evam atma vibhuti / sangena mhane Shripati / kin Titma deha to 
yoga ^ni tujaprati / vibhutihi sangena // Yatharthadijpika, 

2 Cf, Te lishaya sarva maya / maya, titaki yoga M^za Dhananjayii I / 
tya yogin jiva titake tyahvari daya / karavi vibhuti anaharupa tyd Mazy^ 
ha bh^va j/ YatkdrthadipiM. 
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aham\ Vishnuh! may mean either that, of the twelve Adityas 
or Sun-Gods, He is the chief who bears the name of 
Vishnu, or that, of the Gods Indra and others {dditydndm). 
He is Vamana, the fifth incarnation of Vishnu. The 
other Gods are His Yoga and Vishnu is the Vibhuti. 
Of the shining orbs {Jyotishdm), of the forty-nine^ Wind- 
Gods ( mariitdm ) and of the different constellations 
( ndkshatrdndm ), He is respectively the beaming Sun 
( raviranshiimdn)y the powerful Mditichi { Marie hi h) and 
the dappled Moon {shashi). He is Himself all the 
Vedas, but the Sama Veda, which is full of music, is 
His Vibhuti, because He is fond of KirtandP, He is 
Indra ( Vdsavah ), the king of the Gods {devdndm)^ mind 
( manas\ the controller of the senses ( indriydndm ), and 
consciousness ( chetand ), the life of living beings 
(bhutdndm). Of the eleven Terror-Gods (Rudrdndm)^ He 
is the chief Shankara^; of jinn and goblins {yaksharak- 
He is the Wealth-God (vittesho) ; of the eight 
Vasus, He is the God of fire ( pdvakah ), and of mountain- 
peaks {shikharindm) He is Meru, the golden mount. Of 
domestic priests {pnrodhasdm)y He is Brihaspati, the 
Head-priest of the Gods ; of generals {sendftindm). He is 
Kartika Swami {Skandah), the second son of Shiva, 
commanding the armies of the Gods ; and of all the 
lakes {sarasdm). He is the sea (sdgarah). Of the great 

1 Of, Tari yaya dvadasbadityau mazlri / Visbnunjima aditya Mi 
sarvan pari / atbava Vamana vatarahi chaturin / eke pari janava // 
Qhitsada nanddl ahari, 

Aditya ladr^dideva / tyauta Vamaaarupen Vishnu svayameva— 
YathdrtJiadi 2 ?ikd, 

2 Cf, Maruta je asati te eknnapannasa — Ghitsaddnandalahari, 

3 Gf. Yogarupeii Micha sakala nigama / pari gilnarupen veda sdma / 
kirtana priya Mi Purushottama / Mazen vibhutirupa Mi maniton // 
Yathdrtkadipilid* 

4 LU, Shankarah— All blessings— Lord Shiva. 

15 



226 


Sages {maharsliindm), He is Bhrigu ; of words {girdm)^ 
He is the One-syllabled Om {ekdksharam), and of 
sacrifices, He is the sacrifice of the constant repetition 
of God's Names {japayaptah^). The human mind is, as a 
rule, always engaged in some egoistic thought or other, 
such as ‘l^ ‘mine', ‘ I want such a thing and so on. 
If it is, however, accustomed to repeat, now and then at 
least, the Name of God, it will soon get rid of this 
pernicious habit, and by constantly coming in contact 
with His Name, will one day realize Him. For instance, 
although one may not know- the king, yet, if he sees 
him constantly, he is sure to get an opportunity of 
securing his wishes in a short time. Of immovable 
things (sthdvardndm)i He is the Mt. Himalaya. Of trees 
(vriksJidndm), He is the sacred fig-tree (ashvatthah) ; of 
the God-Sages {devarshindm), He is Narada ; of the 
celestial musicians (gcmdharvdudm)^ Pie is Chitraratha; 
and of those who even from birth are possessed of Love, 
Knowledge and Dispassion {sidd]ias)y He is the Muni 
Kapila, who propounded the Sankhya Philosophy. Of 
all horses, He is Uchchaishravas, the Gem presented to 
Indra, which burst from the nectar-wave (amritodbhavam) 
at the churning of the ocean by the Gods and Demons 
combined ; of huge tuskers (gajendrdndm)^ Pie is Indra's 
elephant Airavata; and of all mankind {nardndncha)^ He 
is the monarch (narddhipam). Of weapons {dyudJidndm)^ 

1 Of. Pranava athavjt mantra Kama Krishna— 

Samastafi hin yajnachaii paikiu / japayajnu to Mi iye lokiii / jo 
karmatyagi kariuMikm / nipLajavije // Jnnneshrari. 

Japastu sarva dharmebhyah paramo dharma uchyate / ahinsaya hi 
bhutanam japa yajnah pravarttate // lihdrata, 

2 Of. Kin mantrS,cheii hi sphurana rahe / buddhi svatma svarupatefichi 
pahe / tuhi anubhava hota ahe/ kshana ardhakshana pari avidyeneh olakhena// 
Hdcha raja aisefi na vate / tathapi to jari ghadi ghadi bhete / tari 
laukaricha daridra phite / kin hd rajadhiraja kanavdlu // Tathdrthadipikd, 
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He is the thunderbolt {vajram) ; and of cows ( dhenundm ), 
He is the wish-giving cow (Jkdmadhuk), from whose 
udder-teats all heart’s desires are fulfilled. He is the 
Love-God {kandarpah) who procreates (prajaiiah), the 
motive being progeny and not merely carnal passion. 
Of the serpents^ (sarpdndm), He is their seven- 
headed king Vasuki, who is supposed to carry the earth 
on one of his erected hoods. Of the snakes called Nagas 
(ndgdndm). He is the ‘ thousand-fanged Ananta, on whose 
broad coils reclined leans Vishnu of aquatic beings 
{yddasdm)t He is the Sea-God Varuna ; of the dead 
ancestors {pitrindm), He is Aryaman, the king of the 
Manes ; and of those who restrain the senses 
{sanyamatdm^)^ He is self-control {yamd). Of Demons 
{daitydndni), He is Prahlada, one of the best Lovers 
of God, for whose sake He became incarnate as a 
Man-lion {Narasinha) and killed his father Hiranya- 
kashyapu, who hated God and severely oppressed and 
even tried to kill the son for loving Him. Of reckoners 
{kalayatdm), He is Time (Mlah), conditioned and non- 
eternal with its divisions into years, months, etc., 
as distinct from the unconditioned and eternal Time 
( akshayah kdlo ) mentioned in the 33rd verse. Of wild 

1 Of* Shridhara tikefita sarpa sayisha va naga nirvisba aseu mhatalen 
asima Ramanuja Bhashyaiita sarpa eka dokyache va naga aneka dokyanclio 
as^ bheda dakhavila ^he. — Gitaraliasya, 

2 This is also rendered as * of rulers or controllers in general ’ and 
* Yama * is taken to mean ‘ God of death \ 

Of, Ani bakalansi je niyamana kartte / dharmadbarmachen pbala 
anugraba nigrahauteu / kai’iti yaii maddhyeh yama to sarvartheil / jana 
niruteh Dbanurdhara // Ohitsaddnandalahari. 

Mana indriya safiyama / je manii indriyancbfi nigraba parama / kariti 
tyahta Mi Purushottama | yama tyancha aga ase // Yathdrthadiinkd, 

Aga. I jagachi shubbasbubhen libiti / pranancba ugana ghenti / maga 
keley^ anurupa denti / svarga mokshu je // Teya niyamiyautu yama /jo 
karmasaksbi dharmu / to Mi mbane R^mu / Arjunateii // Judrieshvari, 
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beasts {mrigdndm ), He is their king, the lion ; and of 
birds, He is the eagle, the son of Vinata ( Vainateya ), 
on whom Vishnu rides. Of those that have the power 
to blow or that have the capacity of motion (pavatdm^ ), 
He is the wind (pavanah ) ; of those that wield weapons 
( shastra hhritdm ), He is the charming Rama, the 
seventh incarnation of Vishnu ; of fishes { jhashdndm ), 
He is the powerful crocodile ( makarah ) ; and of streams 
which flow {srotasdm)t He is the holy river Ganges 
{Jdhnavi), Of the past, future and present waves of 
creations, He is the beginning and end ( sargdndnfi 
ddirantasclia), because they originate from Him and 
dissolve in Him, Who is their ocean. In the 20th 
verse, Shri Krishna speaks of the beginning, of 
beings (hhutdndm), while here He describes the material 
creation {sargdndm)^ and so there is no repetition. And 
He is also the middle ( madhyanchaiva ), because, even 
when the waves of worlds appear, they are nothing but 
the ocean of Brahma. Of sciences {vidydndfn), He is the 
science of the Self {adhydtma^ vidyd) which is defined 

1 Of, Teyan 'vahileyau Jini gatimataii / aiitu pavaau to Mi Paiidusuta— 
Jnaneshvari, 

2 Of, Bhuta bhaTishya Tartamanin / prapancha srishti jiilya honara 
atafi boti mhanoni / aneka earga anaditTcn karuni / he Arjuna I // Yathartlia- 
dijfiM, 

Pahile upakramiu bhutancha adi madhya anta / aisen svayeu bolile 
Achyuta / ten. chetanatven bolile atan achetana nischita / pari punarukta 
navhe kanhin // ChitsadCinandalaJtari, 

3 Of Evam Guru tochi bolu jane j shishya tocbi kin jyasa bane / ya 
ubhaya shreshthatva khune / vada tyanchacha prakata dakhavi // Yathartha* 
dipikd, 

Jo nirvachu Icaritah vMhe / aikileja utprekshe sala chadhe / jeya vari 
bolateyanchih goden / bolaniii honti // tTndne&Jivari. 

Tattva bnbhutsu je vitar^a doni / atbava Guru shisbya bolati jen tattva 
nirvanin / tattvacba niscbaya hoya to Shruti yukti karuni / jana earvapanin 
vada to Mi aisa // Ohitsadanandalahari, 



229 


as ^ Svabhdvo*dhydtmamuchyate* (B, G, VIIL 3), because all 
other sciences proceed from Ignorance {Avidyd) and are, 
therefore, His Maya or Yoga only. The Knowledge of 
the Self is, however, secured by the instruction of the Pre- 
ceptor given in reply to the questions put by the disciple 
{Vdde vdde jdyate tattva hodhah). This dialogue {vddah^) 
of speakers (pravadatdm), viz., the Preceptor and the 
disciple, is He. Of letters iakshardndm), He is the first letter 
‘ A ' (akdro ^^) ; and of all conjunctive forms (sdindsikasya), 
He is the copulative compound (dvandvaJi), because all 
its members are co-ordinate^ with one another and not 
one depending on another, i.e., although Brahma and 
Maya (Illusion) appear different, they are really one. 
Here, the Lord suggests that such analogies as help 

1 Cf. Tiite viida sanvada to hitakarl — Shri liamadasa Swamu 

2 Akarovai sarvavajiti Shrutih. 

The characters ( Sanscrit, * Charitra ’ ) of the Sanskrit language, the 
parent of all languages, are co-existent with the creation. They are entities 
in Nature, form-expressions of her forces. They are eternal and indes- 
tructible — ‘ aksharam as characters are c.alled. I’he vowels are masculine 
forces, the consonants are feminine forces. The masculine characters (vowels) 
are independent, the feminine characters ( consonants ) are dependent for 
their pronunciation on the masculine characters, the vowels. The vowels 
can be pronounced by themselves, the consonants can only be pronounced 
when united with the vowels. The vowels are the expressions of the 
essences of the Deity ( Krishna ), the consonants are the expressions of the 
will-force of the Deity ( Prakriti ), that which procreates Nature. The vowel 
A ( pronounced ‘ Au ’ in Sanskrit ), the initial letter of * AUM \ is the 
parent of all letters and languages. — Vaishftavism by Premdnanda 
Blidrati, 

3 Of, Pada parampada paratpara / tyahta vyavahara Jiveshvara / ani 
jada chaitanya vyavahara / parama pada ekachi maguti // Aisa siddha hoto 
tattvartha / ya samasih mhanoni Samartha / jya drishtautiu sadhe paramar- 
tha / te drishtantahi Mi vibhuti aiseil suchavi // Yathdrthadipikd, 

Ekala dvandva manja ubhaya pada pradhana hoya chhe tema chaitanya 
rupe mayathi abhinna hoi sarvatra ubhaye samana rahi pravarte eva 
Brahmani tulana dvandva samasa jodeja sari ghate chhe. — Dvivedi, 
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Self-realization are His Vibhutis too. He is also the 
Eternal Time (akshayah kdlo), viz,, the Impersonal 
Brahma, that alone remains after the dissolution of the 
Universe when the Personal God is in His Yoga-Sleep 
{Ndsaddsinno saddsittaddnim — Shruii). This is the ever- 
lasting seed of all Vibhutis and Yoga and, therefore^ 
they are not mentioned separately here as in other 
cases. He is the upholder {dhdtd) of the Universe with 
its three faces, viz., origin, existence and dissolution 
(vishvatomukhah). He is bitter death {^nrityiih) who 
devours all {sarvaharah), and He is joyous birth 
{udbhavah) which brings to light all that are to be 
{bhavishyatdm). It is understood-, therefore, that He 
alone represents the period of their existence (sthitikdla) 
also. Of females ( ndrindm ), He is fame {kirtih) or good 
reputation, fortune {shrih) or abundance of wealth, 
power, beauty, &c., eloquence (vdk) in righteous cause, 
memory {smritih) of good things, keen intelligence 
(medhd) that grasps the Truth easily, constancy (dhritih^) 
in faith and worship, and forgiveness {Jzshamd) of 
faults. Of Saman hymns {sdmndm). He is the * Great 
Saman ’ (Brihatsdma) which relates to final emancipa- 
tion ; of metres {chhandasdm). He is the Gayatri, because 
it is the means to a Knowledge of the Brahman ; 
of months he is Margashirsha (November-December), 
either because it is neither too hot nor too cold, or 

1 Of, Sarvatra yoga boloni tyanta | amuka ten vibhuti Mi mhane 
Bhagavanta / yethefi svayefichi tevhjifi killa urato Ananta / inhanoni ugacha 
akshaya kala mbanatasc // Tari Ataiihi to ase / pari trikalarupeu vishvarupa 
bhase / aisen boloni dakhavitase / chaturtha charana // TathnrtJiadipiltd. 

2 Of, Evam mrityu sanhara kala / udbhava sriehtikala / donhi Mi 
mbauataii sthitikala / madhyabhagin alacha tohi // TathCirthadipiM. 

3 Of, Sharirendriya sanghata jari durnivara / tari Ishvarin bhajana 
nirantara j te dhriti ga jana sachara / kiiiva bhutamatra ekatra dharanen // 
ChitBOddnandalahari, 
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because in that month the Gopis realized the fruit of 
their worship of the goddess Katyayani^ or because it 
was once recognised to be the first month of the 
year; and of seasons ( ), He is the flower-laden 

spring ( kusumdkarah ), i. e., April-May. Of those who 
cheat {chhalayatdm ), He is the game of dice ( dyutam ) ; 
and of those who are splendid ( tejasvindm ) on account 
of beauty or wealth or wisdom or bravery or any good 
quality, He is the splendour ( tejah ). He is the victory 
(jayah). of the victorious, the industry {vyavasdyah) of 
business-men, and the goodness or quality of Sattva 
( sattvarn ) of the good or Sattvika ( sativavatdin ). Of the 
descendants of Vrishni, one of Shri Krishna’s 
ancestors. He is Vasudeva, the son of Vasudeva 
and Devaki ; of the Pandavas or the sons of Pandu, 
He is Dhananjaya (Wealth-winner) ; of sages {miinhtdm)^ 
He is Vyasa, the compiler of the Vedas; and of 
poets ( ), Ushanas or Shukra, the Preceptor of 

the Daityas. Of those that restrain ( damayatdm), He is 
the rod (dando), because wicked people cannot be 
brought round without it ; and of those that desire 
victory (jigish at dm), He is the policy- (nitih), such as 
making peace, bribing, winning over an ally to one’s 
party by dividing, and punishment. He is unbroken 
silence {maunam) in secrets {giihydndm) and 
Knowledge (jfidnam ) of the Self in the men who know 

1 Cf. Margasliirsba pratbama hemantin / Gopi Iv.ltyayaniteii pujiti / 
tja Maja pavalya, mhaiioni vibhuti / kiu karma eaphala ya masanta // 
Yat hart had qyikd , 

Ani dvadasba masafimadhyen jana / tivra ehita tapa vatadivihiDa/ 
to Margasbirsha mdsa Mi jana j sukhacha karana jana tun // Chitsadd^ 
naTidalahari. 

Bara, mahinyanchi ganana karitjiiina Margasbirsha mahina pahila 
dbarutia mojanyacbi vahivata hoti. — Gitdrahasya, 

2 Sama, dama, bbeda and danda. 
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(jndnavatdm ). He is the real seed ( iijam} ) of whatever 
beings ( yachchdpi sarva bhutdndm ) seem to exist, as the 
sun is of mirage or gold of ornaments, for, without 
Him ( Mayd vind) there can be no being, living or life- 
less, moving or inert ( na tadasti yatsydt blmtam chard-- 
charam ). As He is Himself infinite^, there can be no 
end (ndjitosti) to His Maya or Yoga and, therefore, 
naturally none to His Divine Emanations ( Mama 
divydndm vibhutindm). The word ' Parantapa^ (Terror 
of Foes ) expresses the idea that the war-time is not also 
suitable for going into minute {vihhuter vistaro 

Mayd ). He is, thus, forced to say everything in brief 
{uddeshatah prokto). Arjuna is, however, likely to feel 
for not knowing the Vibhutis which remain unheard. 
To satisfy him, therefore, Shri Krishna gives him the 
key3 of all of them, viz.^ that whatever is endowed with 
power {yadyad vibhutimat sattvam ), fortune or splendour 
{ shrimadurjitameva t>a), all that is to be understood 
( tattadeva avagachchha Warn ) as produced from a frag- 
ment of His splendour ( Mama tejo'hsha sambhavam ). 
Otherwise, what can it avail Arjuna to know all this 
at large ( athavd bahunaitena kUn jndtena tavdrjuna ! ), 
when, after having pervaded the whole Universe with 
one fragment of Himself, He still remains infinite^ 

1 Of, Atan Arjuna eka pariyesin / sarva bhutancheu praroha karana 
bija sarvafishi / ten raayopadhi chaitanya guna ra^fai / ten Mi sarvanshin 
jdaa tun // OhUsadamndalaliari, 

2 Of, Arjuna 1 hen yogarupa Mazen nija / mhanoni anta nahiS Maja / 
taisS Mazya vibhutihsahi sahaja / anadisi(idha anta naae // YathdrthadipiM, 

3 Of Bolilya nahinta jya vibhuti/ tya upalakshanen sangati Shripati / 
tari je je prani aishvarya sampatti / lakshmi shobhd ati dekhasi je // 
Taisechi balMikin je urjita / te te Maziyd tejache anshabhuta / lakshmi bala 
ityadi samasta / jana nischita sarvatra aisen // Ohitsaddmndalahari, 

4 Qf, Et^vanasya mahima to jyayanscha Purushah — Purushasukta, 
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( vishtahhydhamidam kritsnam ekdnshena^ sthito jagat ). 
He is undoubtedly the infinite ocean^ of nectar 
whom it is impossible to fathom, and yet, one 
who is fortunate enough to get even a draught of the 
eternal spirit, becomes immortal. How can that little, 
however, be secured ? The reply is, by having Faith in 
the doctrine that God is Unborn, Unbegun and the 
Supreme Lord of the Universe ( Ajam anddincha sarva 
loka Maheshvaram — X. , 9 ), or, in other words, the material 
{Aham sarvasya prahhavo — X, 8) as well as the efficient 
cause ( Mattah sarvam pravartate — A'’. 5) of the Universe, 
and by worshipping Him alone with such intense Love 
( Bhajante Mdm bhdva samanvitdh — X. 8) that the mind, 
followed by the senses and the life-breaths, would, as it 
were, leave the body and fly to Him {Machchittd Mad- 
gata prdnd — AT. 9 ). This kind of worship is, however, 
possible only in the company of Saints^ {Bodhayantah 
parasparam — X. 9 ), whose magnetism, as described by 
the Saint Tukarama himself in the following^ poem, is 
very powerful. 

A casual touch of the dust of the feet of Saints 
burns to ashes the seed of desire. Then, a strong liking 
is produced for the Name of God, and happiness begins 

1 Of, Padosyavishvjibhutani tripadasyamritam divi — Shruti, 

Bhujala teja samira kha rayi sbasbi knshtandikin ase bharala / sthira 

cbara vyapuni avagha to Jagadatma dashaSguli urala // Morqpanta, 

2 Of, Amrita sagara anaiita / tyacha na sanpade anta / pari atmasiddhi 
atyanta / pitan an juli bharunahi // TathMhadipiM, 

3 Of The saints remove the sins of others by the mere contact of 
their body, because Hari, the destroyer of sins, is in them.-— Bhdgavata, 
IX. 9. 6. 

JagSchy^ kalyan^ santanchya vibhuti — Shri TuMrama, 

4 Of, Santa charana raja lagatiin sahaja / vasanenchen bija Jaluni 
jaya II Maga Kdmanamin upaje ^vadi / sukha ghadoghadin vadhon 14ge // 
Kanthin prema date nayaniii nira lote / hridayin pragate nama rupa // 

mhane s^hana sulabha gomaten / pari upatishthe purvapunyen // 
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to grow hour by hour. Love chokes the throat, water 
flows from the eyes, and His Name and Form manifest 
themselves in the heart. Tukci says that the means is an 
easy and dainty one, but is obtainable only by the 
merit of past lives.” 

Another poem of the same Saint tells us what we 
are tc do, if fortune favours us with the gift. It runs^ 
thus : — 

“ Lie quietly at the feet of the Saints. You need 
not ask or say anything. Mere Faith purifies the mind. 
Knowledge follows naturally without efforts, for, every- 
thing is taught- there skilfully. Tukd says it is Faith 
alone that forces God to come to you.” 

For this very reason, he asks only two favours^ of 
God, one of which is the Name of God and the other 
the Company of Saints. The Saint Kabira also says^: — 
‘'The service of two Beings is desirable, viz,^ (l) that of 
the Saints and (2) that of God. God is the giver of 
Freedom and the Saints make you repeat the Name of 
God.” The importance'' of the repetition of the Names 
of God may be gathered from the fact that it is regard- 
ed as one of His Emanations ( Yajndncun japa yajnosmi — 
X. 25 ). This mode of worship of God, which we learn 

1 Of. Padoniyufi rAhiu | ugAcbi santAnchiye payiu jj Nalage pusaveii 
sangaveii /' chitta shuddha kari bhaveii // Sahaja te stfiiti / upadesha para 
yukti II Tult(i nihane bhava / javali dharuni Ami Deva jj 

2 Of. Yadyain jarhi upadesha na kariti / tarhi prdpti na chukc gd 
Raghupati / te jya svaira katha kariti j tyacha hoti upadesha // liangandtha^ 
swdmi. 

3 Of. Maganeu ten eka heiicbi ahe atari / nama mukhin sauta sanga 
dein // 

4 Of. Kabira seva do bhali, eka santa eka Rama / Rama hai data 
muktika, santa japave nama // 

6 Of. ‘ Yajnapaikifi japa yajna Mi’ heii vakya mahatvaohen ahe, 
* Dusaren karihin karo va na karo, kevala japanehcha Brahmana siddhi 
pavato ’ asen Manunenhi eka thikamn mhatalen ^hQ.—Oitdrahasya, 
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from the Saints, as already mentioned before, is referred 
to in several passages of Shri Bhagavata, such as the 
following! ; — 

“The association with one another of good men 
gives rise to talks about Me, wherein occur narrations of 
My powerful deeds which are a soothing balm to their 
ears. Their hearing begets in them faith, affection and 
devotion successively — all leading in the path of 
Moksha.*' 

The result of the worship is, however, given in 
greater detail in the Bhagavad-Gita than elsewhere. 
Such worshippers, who desire nothing but Love of God 
{Bhajatdm pritipurvakam-—X. lo), says Shri Krishna, 
acquire, first, the Knowledge of the Impersonal Brahma by 
the Vyatireka and Anvaya methods {Jndna dipena 
hhdsvatd — X. il ), and then, the Knowledge of the 
Universe as the Personal God's Yoga or Power, or, in plain 
language. His thought-form or illusive body, and that of 
whatever is conspicuous^ or splendid {Yadyad viblmtimat 
sattvam,&c. — X, 41 ) in things great or small, moving 
or still, as His Vibhuti or Emanation, which makes 
their Reason steady ( So^vikampena yogcna yiijyate — X ^ ). 
This is the * Buddhiyogarn^ (union of Reason with the 
Self or God) which He gives ( Daddmi — X, JO), wherefjy, 
while their body is alive, their Kriyamana and 
Sanchita are destroyed ( Sarvapdpaih pramncliyate — X, 3 ) 

1 Of, Satam prasangan mama yirj'a sanvido bhavanti lirit karna 
ras^yanah kathah j tajjoslianaha.shvapavarga yaitmani shraddharatirbhaktir- 
anukr.'imishyati // S/iri Bhagavata^ 111. 25. 2-1. 

2 Of, Kin Tuzya priticha jivhala / to de ga I amhansa Ghananila // 
aisiya, bbaktaiivari kalavala / kaisa naye Maja dayalu kalpavrikshasi // 
YathdrthadijnM, 

3 Of, Jen jeii uttama ani thorapana / ten ten Ishvara samarthya- 
laksbana / tya tyasa mhanati vichaksbana / vibhuti Ishvaracbya mbanoni // 
Ttttharthadipi ha. 
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and, on the exhaustion of their Prirabdha, that is, the 
dissolution of their body, they enjoy the Bliss of His 
Eternal Company in His Supreme Abode, the Anadi 
Vaikuntha ( Mdmupaydnti^ te — X io). 

In the next Chapter, Arjuna having requested^ Shri 
Krishna to show him the whole Universe exactly as He 
sees it Himself, He gives him temporarily His own 
Divine Vision and fulfils his wishes. 

1 Of, Prayana kale’pi cha Mam te viduh— B. G. VII. 30 ; Madbhavam 
yati— F///. 5 ,* Mamevaishyasi— /X ,34 ; Mameti— XZ 55; Nivasishyasi 
Mayyeva ata urdhvam — XIT.8; Madbhavayopapadyate — XllI 18; Mama 
sadharmyamagatah — X/F. P; Gacbchhantyamudhah padamavyayam tat — 
XF. 5 ; Vishate tadanantaram— XF/ZZ 55. 

2 Of. Miyafi ihin chi dohiii dolau / zombaven viahvarupa sakala / 
yevadhi havaii donvangald / mhanauni kari // Jimrieshvari, 



CHAPTER XI 


( EKADASHO’DHYAYAH ) 


SYNOPSIS, — Although, in the Ninth Chapter, Shri 
Krishna tried to satisfy the curiosity of Arjuna 
to realize the Self in things unperceived by the 
senses as well as by his Reason and memory, 
by giving him the simile of the moving and still 
air existing in space (Yathakdshasthito niiyam 
vdyuh sarvatrago mahdn — /X 6), yet he 
wished to see the whole Universe as it is 
actually seen by God ( Evametadyathd! ttha 
Tvam dtmdnam drashtumichchhdmi Te rupor 
maishvaram — Kl, 3) and, therefore, requests 
the Lord, in this Chapter, to show him His own 
inexhaustible Self ( Me Tvam darshaydtmdnam- 
avyayam — XL 4), Shri Krishna fulfils his 
desire by giving him the Divine Eye ( Divyam 
daddmi te chakshuh — XL 8), as it is impossible 
for him to see Him with his own eyes of flesh 
(Na tu Mam shakyase drashtumanenaiva 
svachakshushd — XL 8). In six verses, Sanjaya, 
who was, by the Grace of his Preceptor Vydsa, 
able to see whatever passed on the battle-field, 
tells Dhritardshtra how Arjuna, at the sight of 
the Divine Form ( Rupamaishvaram — XL g) 
with countless mouths and eyes ( Anekavaktra 
nayanam — XL JO), resembling in lustre a 
thousand suns burst forth all at once ( Surya 
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sahasrasya hhaved yugapadiitthitd — XL 12), 
is overwhelmed with astonishment (vismayd- 
vishto — XL 14), and how hCy with his 
hair upstanding ( Hrishta romd — XL 14 ), 
addresses Hvn with joined palms ( Kritdnjali'^ 
rabhdshata — XI, 14), The speech occupies the 
next seventeen verses, in which Arjuna gives a 
vivid description of the Gods and of the groups 
of Sages and of the various other hei??gs he sees 
in the Cosmic Body (Pashydmi devdhstava 
Deva dehe — XI, is), cis zvell as of the Personal 
God with crown, mace and discus, appearing 
as a mass of the splendour of Pure Sattva 
(Kiritinam gadinam chakrinancha tejordshim 
sarvato diptiniantam — IX. Jj), and of the 
Impersonal Brahma, which is the real essence 
in everything (Tvam ahsharam paramam — 
XL 18). He is, however, very much frightened 
to see the sons of Dhritardshtra, Bhishma, 
Drona, aiid the warriors on his own side also, 
flinging themselves in haste into the flaming 
mouths ( Vishanii vaktrdnyabhivijvalanti — 
XL 28) of the awful form (Ugrarupo) and, 
therefore, asks seriously what that aspect is. 
Shri Krishna replies at once that He is Time 
(Kdlosmi — XL 32), come thither to slay 
mankind ( Lokdn samdhartumiha pravrittah — 
XI, 32), that even without his aid no7ie shall 
survive (Rite'pitvdm na bhavishyanti sarve — 
XI. 32), that he should fight ( Yuddhyasva — 
XI 34) and slay those who have already been 
slain (Nihatdh purvameva — XI. 33) and thus 
become a mere instrument (Nimitta mdtram 
bhava — XL 33), because he is destined to 
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conquer ( Jetdsi^XL 34). Now, Arjuna is 
shown how, in the state of Preservation ( Sthcine 
— XL 36), the Universe rejoices and teems with 
Love, listening to the glories oj the Lord's 
incarnations (Tava prakirtyd jagat prahrishya- 
tyanurajyatecha — XI. 36). He is pleased, and 
bowing down to the Divine Form in front, from 
behind and on every side (Namali purastddatha 

prishtataste sarvata cva sarva — 

XL 40), craves pardon (Kshamaye Tvdmaham 
— XI. 42), for the disrespect shown hitherto by 
him ( Asatkritosi — XL 42), through carelessness 
or fondness of Love (Pramdddt pranayena 
vdpi — XI. 41), to the Master, Who7n, unwittingly 
(Ajdnatd — XI. 41), he regarded as a mere 
friend (Sakhcti — XL 41), and entreats Him to 
become again the four-armed charioteer 
(Tenaiva rupena chaturbhujena bliava-XL 46)* 
Shri Krishna complies with his request (Bhutvd 
piinah saumya vapuh — XL 50), but gives him 
to understand that, although the Gods ever long 
to behold the form (Devd apyasya rupasya 
nityam darshana kdhkshinah — XI. 52), it is not 
possible for any one to have his desire gratified 
by the study of the Vedas or by penances 
(Tapasd — XL 53), by gifts (Ddnena — XL 53) 
or by sacrifices ( Ijyayd — XL 53), It is by 
blemishless Love ( Bhaktyd tvananyayd — XI. 54) 
alone that He can thus in essence be known, seen 
and entered into ( Jtidtiim drashtuncha tattvena 
praveshiuncha — XI. 54). This Love is 
described in the last verse of this Chapter 

( Matkarmakrinmatparamo Mdmeti 

Pdndava — XI. 55). 
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0 Thou Just and Merciful Lord of the Universe ! 
Why didst Thou assume the nature of the Kalpavriksha 
(Wishing-tree) ? The reply Thou wouldst give is that 
if Thou hadst not done it, Thy attribute of Dharma or 
Law, which includes both Samatd (justice) and Sadayatd 
(mercy), would have been an impossibility. This idea 
is expressed in the Bible by the words ‘ Knock and it 
shall be opened’, which means the same thing as ‘Ask 
and it shall be given ‘ Giving after being asked ’ is 
Justice and ‘ giving what is asked ’ is Mercy. Those 
unfortunate men who have no Faith in Thee, ask for 
nothing from Thee, and so get nothing indeed ! But 
why do people, who always pray for pleasures, get 
pain also, the worst form of which is death, which 
they actually abhor ? It is because pleasure and 
pain are but eternal companions, just as Love of God and 
Freedom are. They go hand in hand. The Wise Lovers 
seek for Love alone, and yet, they obtain Freedom for 
which they do not care. Thus, Thou art free^ from the 
charge of partiality or cruelty, and art not at all 
responsible for the happiness or misery of the world, 
which are the natural results of the multifarious desires 
of the Individual Souls. Thou givest what we ask for. 
There is nothing wrong or irregular, therefore, O Beloved 
Father !, in Thy granting to Arjuna the vision of Thy 
Cosmic Body at his special request in this Chapter. 

In Chapter IX. 5, Arjuna is told that whatever is 
perceptible by the senses is the thought-form of the 
Personal God ( Pashya Me yogamaishvaram ), like His 
Incarnations, and he is enabled to realize everything in 
Him, i. in the Self. But, everything here must 
necessarily mean that portion of the Universe which is 

1 Of, Na kartritYam na karmani lokasya srijati prabhuh / na karma- 
phala 8a£lyogam syabhaYastu pravartate // B,0,V, 14, 




within the reach of his senses and memory, and he is at 
a loss to know how to deal with all that lay beyond 
their jurisdiction. Shri Krishna, therefore, tries to 
satisfy him by suggesting the comparison^ of the two 
kinds of air, moving and still, existing in the Akasha or 
space. The moving air, which we hear and feel, is like 
the portion of the Universe perceived by the senses or 
memory, and the still air or atmosphere resembles the 
rest of it which is beyond our comprehension. Both the 
visible and invisible parts of the Universe are to be 
realized in the Self, just as we experience both the 
moving and still air in space. It is the Self that reveals- 
Maya or Reason, as it is the bright light of the burning 
wood that reveals the wood itself, but there can be no 
Self-realization without a purified heart, which is 
Shuddha Sattva ( Pure Reason ), as there can be no fire 
without wood. Thus, wherever there is such Reason, 
there cannot but be the experience of the Self. In a 
large heap of gold ornaments, although we may not be 
able to see the form or appreciate the workmanship of 
some of them lying in the middle or at the bottom, why 
should we doubt their genuineness when we know by 
Reason that all of them are made of gold.? Even with 
regard to our body, we are not every moment conscious 

1 (Jf. Yatha’kashasthito nifcyam vayuh sarvatrago inahau — JJ.G.IX.6, 

2 Of. Drisbyate tvagryaya, buddhj'X— Shruti. 

Kasbfcadikau prakashi anala / tathapi tja kashta ekavinen lia dise 
kevala / maya, vritti prakashi atma nishkala / tathapi prat;j aya dharma 
mayecha // Evam cbitsvarupa nirdharma / pi’atyaya chichchhakti yogen 
sadharma / maniu dharitaii heii varma / jetheu buddbi tetheii pratyaya 
chits varupitcha // Kanakih ua pavatan drishti / urali je kanaka inurti 
srishti / te kanakiu ase kiii nase mhaiioni kashti / kail honeu lage sarva 
kanaka hen kalataii // Svadehiil na pave svamana jethen / atma pratyaya dni 
anga pratyaya na ye tetheii / tathapi ase kaya sanshaya yethen / kin. ase 
atmayantachi ten anga // YathCirthadijnkd^ 

16 
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of all parts of it, and yet, we know for certain that each 
and every limb belongs to us. All this, Arjuna could 
comprehend! very well, but still he desired to see the 
whole Universe, as it is, in the Self. There were 
innumerable things which he had never seen or heard of, 
and even of those which he knew, there were some, for 
instance the planets, which he could see only in 
miniature on account of the great distance that lay 
between them and the earth. He, therefore, wished to 
see all things and they too, in their actual size and 
shape, just as God does. But, he could not have the 
heart to interrupt the flow of the sweet words which 
came out of the lips of the Blessed Lord. At the close 
of the narration of His Vibhutis, however, Shri Krishna 
happened to observe silence for a while, and so Arjuna 
got an opportunity of opening his mind in the first four 
verses of this Chapter. 

JOT II ^ II 

JOTI'^qt ^ JOTT I 

OTrt; qiJOTrqOT^ J TrCTr W l ^ l f^ ^TOTOTl^ll R II 
OTJ OT JTR I 

S[|^R^Tf^r % II ^ II 

JJOTtr JOTT otIt I 

^ Jt OT II « II 

** In consequence of the words concerning Self* 
knowledge^ with its essential as well as mysterious 


1 Of. Arjun^sa manali he goshti / pari asosi rahiii kin sakala prishti j 
apanauta kaisi ahe hen svadriahti / pahavi maga dhyavi taisicha // Ya 
drishtin jen dekhilt-n / tenchi manin rahe rekhilen / vishva atmaj afita 
anubhaveh lekhileh / p»ri kaiseh ahe kalena // Ani dii.-htisa disati / tehi na 
kalati bareh riti / kin navagraha thora murtimanta asati / dieati lahi.na 
golecha tej^che // TaihdrthadipiM, 
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nature. Thou hast spoken for my good, my delusion 
is dispeiled. O Thou, Whose eyes are like lotus 
leaves ! , the rise and destruction of all creations 
have heen heard by me in detail from Thee, and also 
Thy inexhaustible greatness. 0 Supreme Lord!, 
what Thou hast said about Thyself is so. I wish 
to see, 0 Best of Beings!, Thy Divine Form i if 
Thou thinkest, 0 Lord ! , that It can be seen by me, 
then, 0 Master of Divine Power ! , show me Thine 
own inexhaustible Self.** 

Here, Arjuna first tells Shri Krishna that, out of 
compassion for his welfare ( madamigrahdya ), the in- 
struction^ which He has been pleased to give {yattva- 
yoktam vachastena ), called Self-knowledge ( adhydtma 
safijnitam ), has caused his delusion to disappear (moho^ 
^yam vigato mama ). He thus gives details of the in- 
struction he received by dividing it into three parts^, 
viz : — I st, Adhydtma proper or Vyatireka Knowledge — that 
the Self is the imperishable or absolute Impersonal 
Brahma {Aksharam Brahma — VIII, 3) ) 2nd, Adhydtma 
Paramam or Anvaya Knowledge — that the Self is the 
Spirit or Impersonal Brahma in all matter, like the 
thread in the piece of cloth, water in the waves, gold in 
ornaments or clay in an earthen pot ( Paramam — B, G, 
VIII. 3) ; and 3rd, Adhydtma Giihyam or the Secret 
Knowledge — that whatever is perceptible by the senses 
is also the form of the Personal God, i. e.y the Self 

1 Cf. Arjuna bolatii zala / kiu mazya anugraha karanen mala / Deva I 
jo Tun upadesha kela / tyaneii gela moha maza // Yatharthadipika. 

Ani mi tavau datara / iye kripeclia righauni gar)harau / ghentasen 
chdra / Brahmaras^cha // Teaen maza ji moho jaye / etha vismo kai Ahe / 
pari uddharalan Tuze pay® / sitale athi // Jmneshvari, 

2 Of. Adhyatma sanjaita vachana / vyatireken Tuzen mhaae Arjuna / 
tefi parama anvayarupen gahana / guhya Bhagavadrupa bhutefi 
pahanen // Yathartliadipiha, 
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{Pashya Me yogamaishvaram — B. G. IX. 5 ). Then he says 
that, for the purpose of impressing firmly upon his mind 
the Knowledge that all is Self ( Sarvdtmahodha), he is 
given an account of the production and dissolution of 
things {bhavdpyayau^ hi hhutdndm ), which he has heard 
from Him in fulness ( shrutau vistarasho mayd Tvattah ). 
When he heard of the rise and destruction of creations, 
he understood their beginning and end respectively, and 
thus, their middle also. For, if the ornament was gold 
before it received its form and if it is sure to appear 
gold again when it is melted, there is no reason why it 
should be anything else during the time the form of the 
ornament exists. In the same way, if the beginning as 
well as end of the Universe is .Brahma, the Universe, 
when it exists, is also necessarily Brahma. Another 
important thing which he acknowledges to have heard 
is His eternal and inexhaustible greatness {mdhdh 
myamapi chdvyayam), that is, His superiority over all 
other Gods. Many hear of this Majesty of God, but they 
do not always believe it. Arjuna, however, expresses 
his full Faith^ in it by saying that what Shri Krishna 
has said about Himself is true ( evametad yathdttha Tvam 
dtmdnam ) and by addressing^ Him as ‘ Parameshvara * 
( Supreme Lord ) and ‘ Purushottama ' ( Best of beings ). 
Lastly, he communicates to Him his desire to see His 

1 Cf. Ijen bhutea jeya pariii houti / athava laya hitna jafiti \ te maja 
pudhen prakriti / vivanchiii Deven // Jmneshvari, 

Bhutamatrana bhava etale utpatti ane apyaya etale laya sthana pana 
Tame chho. — Dvivedi, 

2 Of, Aisefi bahudha prakareii karuna / Tuvan svasvarupa nivedilen 
jana / tetha Tuze vachanin maja vishvasa purna / jala sampurna Sar- 
vottam^ II Ohvtsaddnandalahari. 

3 Of. Bh^va aisa kin ata eva / Parameshvara Tun svayameva / Puru- 
shottama Tunchi Devadhideva / Brahmadi asheshafi purushanhuni // 
Yathdrthadipihd, 
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Divine Form {drashtumichchhdmO- Te mpantaishvaram), 
to which He referred in the words * pashya Me yogamai- 
shvaram * in Chapter IX, in the way He Himself sees it. 
For, although he has already been able to realize in 
the Self, by the Grace of the Master, all that his senses 
and memory can grasp, yet, the biggest kite appears to 
him like a spot or speck, and the largest planets and 
constellations like so many globes or globules of light 
in the sky, without giving any idea of their exact size 
or shape. Again, he finds that not only things lying 
beyond* the horizon are quite invisible to him, but even 
things which are very close, if there be something 
between to intercept the view. He, therefore, wishes 
to see all this as it actually is. But, as it also occurs 
to him that possibly he may not be qualified to have 
his desires fulfilled, he makes a fresh request to the 
effect that if Shri Krishna deems it allowable for him 
to see (manyase yadi tachchhakyatn^ maya drashtumiti)^ 
then only He may make Himself visible (tato me Tvam 
darshaydtmdnam). Shri Krishna is called here ' Prahho^ 
(Lord) and ‘ Yogeshvara* (Master of Divine Power), 
because^ He alone knows the capacity of all 
beings, as the mother knows the hunger of the 
child, or the doctor^ the health of the patient. The 

1 Gf, Tuzeii vifihvarupa agbsaven / maziye dithisi gochara heaven / aisi 
thora asht^ jiveii / ghetali ase // Chitsadmandalahari. 

2 Gf, The World vision of Arjuna was the resist of his Fundamental 
Faith in the Oneness of All Existence. — Rdmaiah, 

3 Of. Jaisi balakachi yogyatfi bahisi / nakale pari sarva kale matesi / 
taisi mazi yogyata pahoni Hrishikeshi / vishvarupasi dakhavaven // 
Ohitsadanandalahari. 

“ Prabhavati srishti sthiti sanhara pravesha prashasaneshviti 
prabhuh // ” 

4 Of, Hen apulen apana mi nenen / ten kan nenasi jari Deo mhaue / 
tari sarogi kai jane / nid^na rogacheu // Jmwshvaru 
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forced of the word ^ avyayam^ (inexhaustible) is that 
he wishes to see this diverse manifestation of Miya 
as the imperishable or eternal form of the Personal 
God. How can Shri Krishna decline the request of 
His best friend and disciple ? Is not His nature also 
that of the Kalpavriksim ? In the next four verses, 
therefore, He asks him to see the Cosmic Body which 
He is pleased to show. 



■=griiMi 

vTn:cT 11 ^ 11 
II v9 II 

51 f w sTf 1 

It %i^s?T?^ll <i II 

Seef O Partha ( Son of Pritlia ) !, My forms in 
hundreds and thousands, various in kinds, divine, 
and various in colours and shapes ! See the 


Hdityas'^, the Vasus, the Rudras, the two Ashvins, 
the Maruts as well ; see wonders unnumbered, 
unseen before, O Bharata (Descendant of Sharata)! 
See to'day the whole Universe, moving and nn* 
moving, gathered all in one here in My body, O 
Gudakesha (Lord of Sleep) !, and whatever else 

1 Of. Pari jitake yoga maya vilasa / ten rupa Bhagavantachen mhanoni 
tyasa / akhandatven lakshani bhasabhasa / avyayarupen davin aisefi 
xnhanatase // Yathdrthadipikd. 

2 Of. Naradiya Dharmanta Naradala jen vishvarupa dakhavileu tydnta 
bar a Aditya davya bajusa, pudhachya bh^iu atha Vasu, ujavya bajusa 
akara Budra, ani pathi magacbya bajusa dona Asbvini Kumara, asen 
Tishesha vamana ahe. — Gitdrahasya. 
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you wish to see ! But you cannot see Me with 
merely this eye of yours* I give you Divine Eye* 
(now) see My Divine Power !** 

The Blessed Lord begins His reply with the word 
^pashya} * ( see ), in order that Arjuna may not have any 
doubt as to whether He would comply with his request 
or not. By the words * rupdni shatasho'tha^ sahasrashah* 
(forms by hundreds and thousands) is meant innumera- 
ble forms. They are ‘ divyam ’ or divine, ‘ ndndvidhdni^ \ 
that is, of different kinds, such as long and short, fat 
and thin, and so on, and ' itdndvarndkritini^ cha \ which 
means of different colours, such as black, red, blue, 
yellow, white, etc., and shapes so beautiful as would put 
to shame even the God of Love. While Arjuna is 
contemplating how to® grasp the countless forms he is 
asked to see, he hears a fresh injunction to see® the 
thirty three kinds of Gods, vh., the twelve Adityas, the 
eight Vasus, the eleven Rudras and the two Ashvini 
Kumaras as also the forty nine Maruts, and the manifold 
marvels not yet seen by him ( bahunyadrishtapurvdni 

1 Of, Adhiiicha mhane * paheu ’ / maga lahane ‘ Partha ! ’ kin adhin 
* Pdrtha ' mhananen na eahe / prathama ‘ Partha I ’ mhanatau zanin 
sandeha rahe / kin pahyh mhanela athava mhanena // Yathdrthadvpikd, 

2 Of, Shatasahasravadhi etale aparimita. — DvivedU 

3 Of, Ekeh krishen eken sthulefL/ ekeS hrasven eken vishalen [ eken 
khujih eken earaleu / aprauteu eken // Jndneshvari, 

4 Of Taisincha divjeh mhanije adbhuten / tejasvi siindareh alaukiken 
samasten j taisincha nana vilakshana varna niruten / nila krishna arakten 
tambra piteii shubhrddi varna // ChiUaddnandalaharl, 

Laja kandarpu rigala sharana / taisin sundaren Jndneshvari, 

5 Of Tari tin kiisih paheh mhanato heh manahta / Arjunasa vate ton 
vadatase ha M.o\iik-^Yathdrthadipikd, 

6 Of Bara Aditya, atha Vasu, agiara Rudra, ne ba Ashvine tetrisha 
koti deva, tema temana avantara bhedarapa Maiudddi oganapachaaa je 
kahevaya chhe te sarva pana tatha adrishtapurva etale kadapi a jagatm4 na 
joyelan evaii bahu bahu ascharya.— 
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dscharydni ) in this world. The enumeration of these 
separate names creates a doubt^ in the mind of Arjuna 
as to whether he would be shown* or not, the whole thing 
he wishes to see. This is cleared by the words 
^ jagat kritsnam pashyddya sachardcharam\ which mean 
‘ see to-day the world entire, what moves and what 
moves not'. Arjuna would now naturally like to know 
where to see it. He is, therefore, told ^ ihaikastham* 
Mama dehe\ that is, ‘ here, standing in one in My body’, 
and is advised also to see aught else he desires to see 
(yachchdnyad drashtnmichchhasi ). He is called ' Guddkesha^' 
or ‘ Lord of Sleep’, with a view to warn him not to 
forget Shri Krishna’s charming body of Shuddha Sattva 
when he looks at His dreadful Cosmic Body, which is 
likely to cause fright. At this stage, Shri Krishna 
smiles, because He knows full well that it is impossible^ 
for Arjuna to see Him with his human'* eyes, as it 
is for a blind man to see his face in the glass or for one 
who is deaf to hear a song, and gives him the Divine® 
Eye to enable him to see His Divine Power, saying ‘ na 

1 Of. Aisiu Tegalifi namen gheuiii / piihefi mhane bhinna bhinna 
vachanin / toil samagra pahen mhanela kifi na mhanela aiseii maniu ) zani 
Partha mani nihanoni boLato ha shloka // Yat/iiut hadijnhd. 

2 Of. Ekastha cbhe arthdt d eka iiidiija sarvaiio sandsa clihe. — Dvivedl. 

3 Cf, Kill nidrd bhrdnti vismriti / navhe ti adhina jydsa smriti / tari 
pdhatdu Mazi vishvakriti / bhiuii nak3 bhaydoaka dekhatdh // Bdguldohefi 
rupa kaisen / raatesa puse bdla aiseii / pari dekhatdu teil bbayaaaka jaisen / 
radon Idge // Yathdrthadipihu 

4 Of Aiseii baloni Deo bdiisilc / kiin gd dekhaneydn mhanitalen / 
ambiCL vishvarupa tari ddkbavileu / pari ua dekhasi tuii // Jmmeshvari, 

Nabo darpand baravd uthuniyaii / andbd piulbeu samipahi ddkhaviliyd / 
kinvd panchamdldpa babiriyd / kdya ji Svdrniyd upayogu detu // Chit^ 
saddmndalahari, 

5 Of Agd ! he tuze dole / karmajanita rakta inansdche gole / yd 
drishtinta ten na akale / rupa Mazen // Yathdrthadipihcu 

6 Of. Mate tane aprdkrita etale evdfi divya chakshu , — DvivedU 
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tu Mam shakyase drashtiimanenaiva svachdkshusha / 
divyam daddmi te chakshuh pashya Me yogamaishvaram li\ 
In his question^ Arjuna expresses his desire to see the 
Divine Form {rupamaishvaram), whereas in the answer, 
Shri Krishna asks him to see the Divine Power 
{yogamaishvaram). It is evident, therefore, that the 
Cosmic Body is itself His Divine Power. What happened 
afterwards, Sanjaya relates to Dhritarashtra in the 
following six verses. 

qrak tot u v, h 

II Ko II 
II U il 

%% I 

w; m ff g:r r*iw ;lR^ll 

^-11^^ nf%¥raTJT%q7^ i 

ii U li 

mi i 

amrq t%?TEiT II II 

“ Having thus spoken, O king !, Hari, the Great Lord 
of Divine Power, then showed Partha ( the Son of 
Pritha ) His Supreme Divine Form, having many 
mouths and eyes, having many wondrous sights, 
having many divine ornaments, having many divine 
weapons raised, wearing divine wreaths and 
garments, anointed with divine unguents, the God 
all-wonderful, infinite and facing everywhere. If 

1 Of. Prashiia aisd kiii pabou ichcbhitofi rupa aishvara / uttara aiaeii 
kin pjiben yoga aishvara / evam yogachi vishvanipa aiseii Yogeshvara / 
spashta kariu ye sthalifi // Yatharthadipikn, 
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In the 9ky the lustre of a thousand suns were to 
burst forth all at once» that might resemble the 
lustre of that Possessor of the Mighty Body* There, 
Pandava ( the Son of Pandu ) saw, at that time, the 
whole Universe In the body of the God of Gods, 
standing In one and divided into many parts* Then, 
Dhanan]aya, overwhelmed with astonishment 
and with hair standing on end, bowed down his head 
before the God and spoke with joined palms*** 

Here, Sanjaya tells Dhritarashtra that the same 
Lord Shri Krishna, Who in His childhood showed^ 
His foster-mother Yashoda all the fourteen worlds in 
His mouth, which He was asked to open in order to 
detect the grains of earth He was charged to have eaten, 
after saying these words ( evamuktvd ), gave Arjuna His 
own Eye to see His Supreme Divine Form ( darsha- 
ydmdsa Pdrthdya paramam rupainaishvaram). He is called 
* Yogeshvard^\hQCdi\xsQ Hq is the Lord of this Divine 
Power, the Cosmic Body, and ‘ Harfl ^ because He 
averts the evils of His Lovers. The Divine Form, 
which Arjuna sees, is said to consist of countless 
mouths and eyes ( anekavaktra nayanam ), gentle^ as well 
as furious, of countless wonder-sights ( anekddhhuta 
darshanam ) most pleasing to look at, of countless 
divine ornaments ( aneka , divydbharanam ) extremely 
beautiful in shapes and colours, and of countless divine 
weapons held erect ( divydnekodyatdyudham ) in various 

1 Of. Magan bdlapanen eaeS. Shripati / je velu eku kbadali mati / ten 
kopauniyan hatin / YashoJS. dharila // Maga bhena bhena jaisefi / mukhincha 
zMa deyaveyacheni miseu / chauda hi bhuvaneii avakashen / davilifi tiyen // 
Jndneshvari. 

2 Of, Jo vishvarupa yogScha Ishvara — TatharthadiyiM. 

3 Of, ** Bhakt^nam sarva klesba baritvaddbarih // 

4 Of, Taisin adbbuten bhayasuren / tetba vadanen dekhilin viren / 
Snikenbi sadb^raaen sakaren / saumyeu bin babuten // Jndneshvari, 
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forms. The God also appeared to have worn divine 
flowers and garments ( divya mdlydmharadharam ), and to 
have an anointment of divine perfumes ( divya gandhdnu- 
lepanam ) and looked all-marvellous ( sarvdscharyamar 
yam ), infinite ( anantam ) and possessed of faces turned 
in all directions ( vishvatomukham ). When all the 
faces in the Universe are said to be His, it is likewise to 
be understood^ that all other limbs of beings also are 
His ( vishvataschakshuh, &c. — Shruti ). Arjuna is able to 
see all this, because he distinctly expressed his wish 
to see Him as He describes Himself to be ( evametad 
yathd!ttha — XL 3 ), /. ^ to see^ everything He imagines 
by means of His Nature ( Shuddha Sattva ) and witnesses 
with His own eyes. This Universe, moving and un- 
moving, though made up of the qualities of Rajas, 
Tamas and impure ( Mishra ) Sattva, is naturally 
splendid like the pure ( Shuddha) Sattva, through which 
it comes into existence, but the Individual Souls cannot 
see it in its real state with their earthly eyes, just as men 
who suffer from jaundice see all things yellow, though 
they be as white as milk. Sanjaya, however, being 
granted by his Preceptor, the great Sage Vyasa, the gift 
of the power to see everything that passed in both the 
armies, is able to describe the splendour of the Cosmic 
Body, which Arjuna has been fortunate enough to see, 
as resembling^ that of a thousand suns rising suddenly 
in the heavens {divi surya sahasrasya mahdtmanah). 

1 Of, Mukhen mhanatafi sarTa Tyacliiu / angen sakala Tyachificha 
sachi / kifi ‘ vishvata^chakshu ’ ja shrutinen prapanchiu / mukhen sarvangefi 
Barvanchin Bhagavadrupa ha artha // Yathdrthadipihd. 

2 Gf Kift kalpuni shuddha sattven karuni / jen jen rupa jaisajaisen 
svanayanin / Tuii pahatosi taisen pahon ichchhitofi mhanoni / Arjuna magefl 
bolila II Yathdrthadipikd, 

3 Cf Taise te divi surya sahasra verhiii j jari udaijate kan yekiS 
avasarin / tari teya tejachi thori / upamnn yenti // Jndneshvari, 
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This lustre^ is that of pure Sattva and not of Brahma, 
which is impersonal and, therefore, beyond splendour or 
darkness, and which Arjuna has already realized in 
Chapter VIII { Aksharam Brahma). Even the Vedas^ 
declare the colour of pure Sattva to be brilliant white, 
and when they call Brahma splendid in form {jyotinipa) 
and cf the colour of the sun ( dditya varnam ), they mean 
the Personal God Whose body is the Universe. The 
word ‘ Atmd ’ in Sanskrit means God, the Self, the Indi- 
vidual Soul, the Reason, the Mind and the Body. 
Wherever it occurs, therefore, we have to accept any one 
of these meanings according to the context. Here , ' dtmd ' 
in ‘ mahdtmanali ’ means body. This mighty body of the 
Personal God, “u/j., the whole Universe (jagat^ kritsnam)^ 
is actually one, but it appears to the eyes of the people 
as split up in countless parts {pravihhdktamanckadhdA), 
such as Gods, manes, men and so forth. Arjuna, how- 
ever, by means of the Divine Eye, sees, on that occasion, 
all of them there in that single body of the God of Gods 
( tatraikastham apashyaddevadevasya sharire Pdndavastadd), 
just as one sees nothing but the elephant when he 
directs his eye to the single general form which the 

1 Cf. Jleii navhe Brahma nirguna I hcii vishva stinTi txiguna / pari 
tejorupa dekhe kiii Brahma Saguna / shuddha sattveh kalpi aiseil apana // 
Tari teja tama dohiii palikade / jon tarken sarvatha na Siimpade / tadrupa 
houni tyauta bade / baddhi Guru kripen karuni // Mahan mbauaje 
thora I atma mhanije sharira / evam vishvakara Sarvcshvara / to Mahatma 
tyachi prabha yeriti jj Yatlvarthadipiha. 

r 2 Of. Varna ujjvala shubhra uttama / sattvacha mhanati nigama / 
jethen aditya varna jyotirupa Brahma / mhanati tetheii Saguna Brahma 
Vishvarupa lekhaven // YathdrtfiadipiM, 

3 Of. Evun kritsna kahetan akhuh jagat ekaj thekane rahelun 
dithuu. — Dvivedi. 

4 Cf. Maga taya vishvarupachya fiharirachya thain / saiYahi jaga cha- 
rachara pravibhakta pahih / anekadha deva pitri manusbyadi sarvahi / nana 
prakareh hi dekhata jala // ChiUaddnavidalahari. 
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nine females assume in the feat called Navandri KunjardS 
( elephant of nine females), but when he looks closely 
into it, he finds there the various limbs of the nine 
females too knit together into one. At that sights 
Arjuna was filled with sudden awe and his frame 
thrilled through and through. He was then sorely 
amazed {tatah sa vismayavishio), his hair stood on end 
(Jirishta romd)y he bowed low his head before the God 
( pranamya shirasa Dcvam), clasped his palms and 
addressed (kritdnjalirabhdshata) the Divine Form thus: — 

sT^rrnjfrCT il ll 

^hr ^ nviT 5r 5fT^ri^rft wnfir ll ^^ii 

tvsii 

tpOT qc f^^anRq; i 

1^% q^T ^ I! II 

wrrfir ^ qq:qq[^ir^'*.ll 

^ sqrq r^%q I 

qsqRiq q^^qq^ll ll 

snft ^ sn^r^ l 

ll RK ll 

1 Cf. Pahataii gajachya akarukadt / gaja sara drishtin pade / tyaiitachi 
pahatau sampade / sthalasthaliii bhinria strirupa // Yathaj'fJiadijnka, 

2 Cf, Tetha baisala hoiita jeya eava / teyiichi kade luastaka khalavileii 
Deva / jodunu karasamputu b&ravan / uttariii bole // Jndnashvari , 

Vismayavishta hotaii ya pari / roiujiaeba uthale shaririu j bhayefi kari 
zadakari / namaskara shirasa Pevateii // Yathdi'thadipiM, 
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^i[#r ^ II V< II 

JTfT^TTtt ^STTf^'TT^ I 
^|T cNtT: ST5?ir%!T^?raT^ll II 
-idl-dHH s fl ^a i%g Tr gJ?^f [ ^ l 
^|T ^ sREff^irTT^cJn ^ sr i^ i Qi r ^ 

l’T>M<g||^ ^ II II 

5r ^ ^ 555r 5r^ srefi^ li ll 

3T?fr =gr ^ %m‘. ^ i 

set^t: ?Tb3ig^^: II ?.% II 

% r^ WITT W T R^ilfi l I 

%^Tl^^?rT «i5ldid>.’5 II ^vs II 

?T?!TT ;t^ 5r^jf se^ilr i 
rr«iIT dWTTfr d^iT i ^ rCT f^r^ II ^<1 II 

?T«IT sr^ ^3^5T 'Trhn T^snf^ JTIWT ^^#in: I 

;nwT f^fd gf^rf&r ir-mi 

%fl5ir% 5rW5T: ^ T T d T ^ r ^l> ^g »^ ^^ v>^ <i4%t I 
%5atfir?:r|^ ^ddriTiw ¥rrer?d^iTTTs stct^ ll ^o II 
3nw^ JT ^ ^ sr^ i 

f^fTl^^TT^r ^dd*4|?ir 51 % srSTTSTlfiT STl^H ll^^ll 
I see, O God !, within Thy body, all the Gods as 
also the groups of various belngst Brahmi, 
seated upon his lotus, Mahesha, all the sages 
and divine serpents* With countless arms and 
bellies, mouths and eyes, l see Thee everywhere 
boundless Form, but, 0 Lord of the Universe I » 
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0 Oniversal Porm !, l do not see Thy end or 
middle or beginning. With crown and mace and 
discus* a mass of brilliance shining everywhere* 

1 see Thee* hard to gaze at* having on all sides the 
effulgence of a blazing fire or sun* and indefinable. 
Thou art imperishable* the reality in things* the 
one to be known; Thou art the ultimate receptacle 
of this dniverse; Thou art inexhaustible and the 
Protector of the Everlastfng Palth; K believe Thee 
to be the Eternal Being. 1 see Thee without 
beginning* middle* end* of infinite power and 
unnumbered arms* having the Sun and Moon for 
eyes and the kindled fire for mouth* burning up the 
Universe with Thy splendour. Nay* by Thee alone 
are filled the heavens* the earth and the space 
between and all the quarters; beholding this awful 
wondrous form of Thine* 0 Possessor of this Mighty 
Body 1* the three worlds quake with fear. Lo !* these 
groups of beings of Godlike nature are merging Into 
Thee; some with joined palms are invoking Thee 
through fear; the groups of the great Sages and 
Siddhas are crying ^Welfare !* and praising Thee 
with many hymns of praise. The Rudras* the 
Adityas* the Vasus* the Sadhyas* the Vishvas* the 
two Ashvlns* the Maruts and the Ushmapas* and 
the groups of Gandharvas* Yakshas* Hsuras and 
Siddhas are all looking at Thee in amazement. 
Beholding Thy Mighty Porm with many mouths and 
eyes, 0 Mahabaho (0 Thou of Mighty arms)!* with 
many arms* thighs and feet* with many bellies* 
with many fearful faws* the worlds quake* and so 
do I. At sight of Thee* 0 Vishnu (0ne who dwells 
in the Oniverse)!* touching the skies* dazzling* rain* 
bow coloured* with opened mouths and large blazing 
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eyes» my inmost Self is quaking; I have no courage, 
no peace* At sight of these Thy mouths, with 
fearful laws resembling the fire of destruction, 1 
know not the directions nor feel any comfort* Have 
mercy, 0 Lord of Gods !, Who pervadest the Cni« 
verse* Behold !, all these sons of Dhritarashtra, 
together with multitudes of kings and Bhishma 
and Drona and this charioteer’s son also, 

together with our own principal warriors, are 
rushing at headlong speed into Thy awful 
mouths with fearful jaws; some, with their heads 
smashed to pieces, are seen stuck fast within the 
gaps between Thy teeth* As countless river* 
torrents flow with furious speed towards the sea 
alone, so do these heroes of the world of men rush 
into Thy mouths blazing all round* As butterflies 
enter, with quickened speed, a burning flame to 
their destruction, so also do these people enter, 
with quickened speed, Thy mouths to their de* 
struction. With Thy blazing mouths, swallowing 
(these assembled here). Thou art licking men 
wholesale on every side; having filled the whole 
Universe with Thy splendour. Thy fierce rays are 
burning it, 0 Vishnu (0ne who dwells in the 
Universe)! Tell me who Thou art in this fierce 
form* 1 bow myself to Thee, 0 (Shief of Gods !, 
have mercy ! 1 wish to know Thee, the Primeval 

0ne* 1 do not understand this aspect of Thine.*’ 
Here, Arjuna says he sees within the Divine Form 
all the Gods^ of heaven [Svarga loka) as als^ the groups^ 
of various beings, movable and immovable (pashydmi 

1 Cf, Svarga dekhatass avadhariu / tiuragaaeusiil — Jnuneshvari. 

2 Cf. Bhuta vishesha sangha etale sthavara jangamadi n;ina prakara 
je je bhuta chec te sarvana samuha ne paua temah dekhuu chhufi. — JJvivedi, 
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devdn hhuta vishesha sanghdn ). ' Brahmdnam} * 

refers to the Satyaloka, the residence of Brahma ; 

’ to Kailasa, the abode of Mahesha or Shiva; 

' Kamaldsanastham ' ( seated upon his lotus ) to Bhuloka 
(the Earth ), where^ in the Pushkara Dvipa, Brahma is 
said to occupy his lotus-throne, and ' uragdnsc ha divydn' 
( divine serpents ) to Patala, the dwelling place of Shesha 
and Vasuki. Thus, he sees all the fourteen worlds^ 
( Srishtikdla ). By ‘ Rishihscha sarvdn ’ he means Vasishtha, 
Kashyapa and the other great Sages, the sons of Brahma. 
He sees many arms, bellies, mouths and eyes ( aneka- 
hdhudaravaktra netram ) on all sides in His infinite^ form 
( sarvato'nanlarupani). There is not an inch of space left 
which is not occupied by Him. Nowhere does he find 
the end ( antam ) of that Cosmic Body ( vishvarupa ), 
nowhere the beginning ( dd/m ), nowhere the centre 
( madhyam ) ! The Shrutis, as also Brahma, repeat 
the same fact in Shri'' Bhagavata. Thus, he sees 

1 Of. Ji satyaloka Tujamaji ahe / dekhila Chaturananu ha niohe / ani 
cka javaii pahe / tavaii kailasu etha ahe // Jn^ncshvari. 

2 Of. Kamalasaua etale prithvi padmani madhye mcrukarnikane asana 
kari te upara bethela. — Dviredi. 

Kin adhishthuni kamalachya asaiiaten f Pushkara dvipih asato Brahma 
tayatuu / dekhatoh kill tya dyipateii / tya pushkara karitah mhanati 
Pubhkaradvipa // Yatharthadipika, 

3 Of. Sat 3 \alokih Brahma dise / uraga divya mhanatau Shesha patalin 
ase / chaturdaslialoka rachaiia gavase / ani kamalasanastha mhanatau 
bhuloka ha // YaihdrthadipikCu 

Shri Mahadeo Bhavani aisiii/Tuzan dekhata ase ekihaushih — JndneshvarU 

This is a description of the Time of Creation ( SrishtiJidla ). 

4 Of Aisahi asoni Tun Anaiita / sarvatra Tuziu rupehchi dekheii 
tattvata / sarvatra adha urdhva Tujavina pahataii / nahih rita anumatra 
thavo 1/ Ghitsaddnandalahari. 

5 Of Dy upataya eva Te ua yayurantamanantataya Tvamapi, ^'o. 

Quaham tamomahadaham khacharagnivarbhu sauveshtitanda ghata 

sapta vitastikayah, 

17 
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innumerable Brahmas and Brahmandas^ ( mundane 
eggs or Universes), but only one Universal Lord 
( Vishveshvara ), Who witnesses all of them and 
Who is described as a mass of splendour ( iejordshim ) 
shining everywhere {sarvatodiptimantam), with crown 
and mace and discus ( Mritinam gadinam chahrinancha ), 
in beams insufferable ( durnirikshyam ) from all quarters 
having the effulgence of a blazing fire or 
sun (diptdnaldrkadyittim). The word ^ apramcyam^^ 
means that it is impossible to measure or define Him. 
In the form of the Universe He is ' trigiindtmaka^^ 
( possessed of the three qualities of Rajas, Tamas and 
impure or Mishra Sattva ), and with crown, mace and 
discus He is Saguna ( Personal or possessed of pure or 
Shuddha Sattva ), Whose worship is necessary for the 
realization of Him as Impersonal Brahma, which is 
imperishable ( aksharam ), and also as the essence of 
things {paramam). He is, therefore, the One to be 
known ( veditavyam ) by the instruction of the Preceptor, 
and He is also the ultimate receptacle which holds 
this Universe ( asya vishvasya param^ nidhdnam ) after 
its dissolution, just as the rays of the sun are the 
receptacle of the mirage after sunset. This is the 

1 Of. Aisin brahmandeii aneka / pari chakra gadadhara aarvatra Tufichi 
eka / aiseu dekhaton, mbanoni heu kautuka / bolela atau yd shlokiu // 
Yatharthadiyika, 

2 Of. Aprameya etale ainuka rupddivala chhe em na kahi shakaya 
teva chho. — DvivedL 

3 Cf. Svayehcbi Tan vishva triguna / pari kirita gadd chakra yukta to 
Tun Saguna / tyasa bhajatdhcha sdnipade adhishthdnachi khuna / mhanoni 
ten boluni dtdn heii bolato ya shlokin // YatharthadijyOui. 

4 Of, Mhanoni hen jou pratyakbha yacheh nidhdna / Tun, kin Tujamaji 
hen antiri hoteri lifia / kirandpdsuni jaiseh inithya jivana / lina houni ase 
tyd madbyeh // Aisd jo Tun nirdkdra / to karisi divydvatdra / kin ahdshvata 
dharma nirantara / to dharma rakshishi tya rupiu // Yathdrthadipikd^ 
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reason why Arjuna calls the Divine Form inexhaustible 
( avyayam ). He is the Personal God, Who incarnates^ 
Himself for the preservation of that everlasting path 
called the Bhagavata Dharma, which leads to His 
Supreme Abode ( shdshvatadharma goptd ). Arjuna, 
therefore, believes Him to be the Eternal Being 
( sandtanastvayn Pnrusho ynato me ). Yet, he is afraid of the 
Cosmic Body, which he describes again as One unborn, 
unchanging and unending ( afiddimadhydnlam ), of endless 
power ( ananta viryam ), possessed of many arms 
( an mtabdlmyn ), having for His bodily eye the sun and 
mental- eye the moon ( shashi surya nctrani ), and for His 
mouth the kindled fire ( diptahutdshavaktrayn ), in which 
alltheVedic sacrifices are offered to the Gods, and 
Who, by His splendour, burns up the whole Universe 
{svatejasd vishvamidayn tapantam). Worse than this, 
he sees the heavens {dydvd), the QdirXh ( prithivi) and 
this space between {idamantaram /?/ ), nay, all the 
directions^ ( dishascha sarvdh ), which include the five 
principal elements the Earth, Water, Fire, Air and 
Space, and even Egoism ( Alhinkdra ) and the desire for 
cvQdiUon { Mahattattva)y which are beyond them, filled 
alone ( vydptam Tvayaikcna) by the lustre of His Sattva 
from which they proceed. When the Divine^ Vision 

1 Of, Dharma safibthapauartbaya sambhavdmi yuge yuge — JJ, G, 
IV. S. 

2 Of. Kill Ishvaraclia netra Bliaskara / Ishvaracbeil maua Sudhiikara / 
eka jaiiaclie iietra prakashaiiara / eka prakasiiaka manacba // Yathdrtka- 
dipikth 

3 Of. Akashacha hoya anta / diaha mhanavya tethnparyan’-a / pudheu 
ahaiikara splmraiia santata / akasha utpuniia jvapasurii // Tyji pudheu 
iiiahattatLva lufitra / apeksha srishtioln triguua sutra / tya palikade sk-uddha 
sattva pavitra / sakshi si.rvagata kiirana ya sarvaacheu // YathCirthadipikd, 

4 Of He drishti sarvasakslii Isbvarachi / Arjuna drisbtinta techi 
sacbi / pravesbatafi jali Arjunacbi / purva drishticba divja drishti // Pari 
doii praharM vakhatin / eka suryasa dole pahou na shakati / sahasra 
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entered the vision of Arjuna at his request, his own 
original vision became Divine. But he was unable to 
bear the sight of the Cosmic Body, whose lustre 
surpassed that of a thousand suns, as well as to avoid 
it by closing his eyes, because, when he asked the favour 
of Shri Krishna, he omitted to pray that the vision should 
cause no consternation. The Kalpavriksha gives you 
only what you ask for. Arjuna is thus greatly frighten- 
ed. He remembers, again, that he is a warrior and feels 
himself much mortified. He, therefore, says that seeing 
the God’s awful wonder-body ( drishtvddbhutam riipam^ 
ugram Tavedam ), the triple worlds quake with fear 
( lokatrayam pravyathitam ), What people dread is Time^ 
whose three-fold nature is the origin, preservation and 
destruction of the Universe, for, it is not possible for 
anybody to see the Cosmic Body as Arjuna does. He 
sees groups of men of Godlike nature, whose Reason 
has become steady, merging themselves in Him ( amt hi 
Tvdm surasa7ighd vishanti ) and enjoying the Bliss of the 
Self ; some^ ( kechid )yviz,f Seekers of Freedom {Mumukshu), 

suryanhuni adhika dipti / kenvi pahon shake drishti te ? // Atau madhyanha 
Bhaskara na pahave / tari sukheii dole zaiikuni rahaven / hen teja drishtin 
na sahave / ani na rahave dole zahkuni ! // Mhanoni ghabira zala / kin 
prarthitaii eka goshti chukala / kalpavrikshasa magela titakeiichi tyala / 
prapta honara // Vishvarupa darshana matra / magata jala Pandu putra / 
pari bhaya na vato maja dekhatan ten vishvagiUra / aiseii nahiii picirthileu // 
YathdHhadijnka, 

Jari Deva kanhin dharila pain chittin / tari hechi hoti divya chakshu // 
Tuhd mhane Deva davila apana / tari jivapaua thava nahiii // 

1 Gf, Ani bbayanaka aiseii / dekhilyavanchuni bhaya upajela kaisen ? / 
ani Arjuna dekhato jaij-en / aisen koni na dekhela mhanela Bhagavanta // 
Tari kalasa earva bhiti / mukti kala bhayeiichi magati / daivi sampattiche 
svasvarupin praveshati / yacha kfila bhayeu karuni// Yathdrthadipikd, 

2 Gf, Mumukshu yachyacha dhakeii karuni / bhajati sutavayji yacha 
kalapasuni / kalyana sakalanchen ho mhanoni / kdlabhayehchi rishi siddha 
davit! bhajanam^ga // Kin Vyasadika riehishyara / nana puranifl to 
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through fear of births and deaths ( hhitdh ), folding their 
palms and praising and magnifying Him %(prdnjalayo 
grinanti ), that He may be pleased to save them; and the 
groups of the great Sages and Siddhas ( maharshi siddha 
), like Vyasa, crying* May it be well with the 
Universe" {svastityuktvd), that is, ‘May the God of 
Gods release the Universe from the wheel of Time 
{Kdlachakra) ! " and sounding abundant praise of Him in 
the various Puranas ( stuvanti Tvdm stutihhih pushkaldhhih), 
which they have written to point out the Path of Love. 
Thus, here ^sura^' well and ^ ra \ i.e,y ^ ramantV ^ 

rejoice in the Self) means Anvaya^ Jnanis. ' Siirdh\ 
meaning the Gods, are the eleven Rudras, the twelve 
Adityas, the eight Vasus, the Sadhyas, the Vishvas, the 
two Ashvini Kumaras, the forty-nine Maruts, the 
Ushmapas^ or the Pitris who accept only hot meals, and 
the groups of Gandharvas, ( Viskvdvasu &c . ), Yakshas, 
{Kuhera &c. ), Demons ( Virochana and other Asuras ), 
and Siddhas {Kapila &c,)y whom he sees beholding 
Him ( or Time ) in sudden-stricken fear {vikshanie 
Tvdm vismitdschaiva sarve ), because^ every moment He 

Sarveshvara / ii.ina praknrin varnijeto s;'idara / kiu jaga suto janma mrityu 
kal;i pasuni // YathdrthadipiJid, 

1 Of. ‘ Sura’ shabdeii akshareu doni / ‘ bu ’ sbabdeu sbobhana prakareu 
karuni / ^ramati ’ mbanaje svasvarupiu praveshati mhaaoni / sura mhanave 
te prathama charaniu varnile // Yathdrtliadij^iM, 

2 Of, Jada patiii chaitanya tantu prakasha / chittasa bane tochi 
* pravesha * / anubhavi aise jyansa lesha / nase kamadyfisurasampatticba // 
Yath drthadijnkd. 

3 Of, Ekunapannasa he Maradgana j ani Ushmapa jo pitara jana / 
ushnachi anna bhakshiti purua / shruti hi cipaua bolatase // Ushna bhagahi 
pitara ityadi — Shruti, Gandharva je kiu haha huhu prabhriti / Yaksha te 
Kuberadi jana sarvarthi / Asura Virochanadika siddha ati j Kapiladika 
prabhritika // Chitsaddnandalahari, 

4 Of, Siddhanamaka.de vagana / vismita houni tehi a pana / Tuja pahati, jo 
Tufi kshanakshana / ay u shy a harisi kalarupeh tyanchehhi // TatharthadipiM 
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reduoss the period of the life assigned to them in their 
respective worlds. Now, Arjuna maintains^ his position 
by saying that, as all people quake with fear seeing 
Him with stupendous form, with manifold mouths and 
eyes, with manifold arms, thighs and feet, with manifold 
bellies and with manifold apalling jaws, so does he 

{ruparn mahaite tathdhnm), and proceeds to 

describe a still more dreadful aspect of the Divine Form. 
The God appears to touch the skies ( iiahhah sprisham ), 
that is, to swallow them up. He looks radiant owing to 
His pure Sattva, and also painted with the different 
colours ( dtptamanekavarnmn^) of Rajas and Tamas. His 
mouths are wide open ( vyattmianam) and His giant eyes 
bke burning flames of fire {dipta vishdla netram). Such 
a terrible sight naturally causes the inmost heart of 
Arjuna to quake ( pravyathitdntardt?nd ) and withers his 
strength as well as peace of mind {dliritim na vmddmi 
shamancha)* The view^ of the mouths of that Cosmic 
Body with fearful jaws {danshtrd kardldnicha Te miikhdm^ 
drishtvaiva)y resembling the fierce flames which consume 
the Universe at the close of all ( Mldnalasannibhdnt^ ), does 
not let him know where he is ( disho na jane ) nor let him 
feel any comfort ( na labhecha sharma ). He, therefore, 
prays that the Supreme Lord’s Mercy may be given 
nnio h\m (prasida Devesha), thdit is, he wishes Him to 

1 Of^ Dekhoni aislia. rupa / loka avaghe bhiti jenvi Vishvaiupri ! / 
taisacha mihi Mayabapa / bhitou, kin gunachi ha ya rupaoha bhayankara // 
Yatharthadipilia, 

2 Of, Je yarna nana yoniiita disati / tya varnanta tejorupa sattva 
murti / Arjunasa donhi riti / disati jaise sakshi Ishvaiashi *// Yathartha- 
dipikd, 

3 Gf, Debeadriyancbefi jeu dhrirana samarthya / teii dhairya inaja 
nahincha’ga satya / na manahprasada sukba kiiicbita / na pave satya Maha 
Visbno // Chitsaddnandalakari, 

4 Of Pralaya kalachya agni sarakhin — Oitarahasya, 
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forbear. Shri Krishna, however, wants Arjuna to know 
that it is He Who destroys both the armies and, there- 
fore, to consent readily to fight, as he is not at all 
concerned with the action or its result. ' Jagannivdsa^* 
is one who dwells in the whole world and who is the 
world’s refuge. In Him Arjuna sees the one hundred 
sons of Dhritarashtra ( Dhritardshtrasya piitrdh sarve ), the 
host of kings drawn in their wake ( sahaivdvanipdla* 
sanghaih ), Bhishma, Drona, also the charioteer’s son 
( siita putrastathdsau ) Karna^, together with the principal 
warriors on his own side (sahdsrnadiyairapi yodha 
mukhyaih ), rushing at headlong speed ( ivaramdnd 
vishafiti ) into His awful mouths with fearful jaws 
( vaktrdni Te danslitrd kardldni hhaydndkdni). He recog- 
nises some {Izechid) whose heads, though smashed to 
pieces ( chnrnitairiitiamdngaih^ ), are seen ( sandrishyante ) 
entire ( like cocoanuts dashed on a stone, which have 
distinct cracks but the parts of which are not separated) 
and stuck fast within the gaps between the God’s teeth 
( vilagnd dashandntarcshu ). Arjuna compares the speed, 
with which the heroes of the man-world ( naraloka vird ) 
enter the mouths blazing all round { vaktrdnyabhivijva- 
lanti ), to that of the river-streams w^hich go in headlong 
furious flow straight to the sea alone ( yatM nadindm 
bahavomhuvegdh samndramevdhhimiikhd dravanti ). He 
observes, however, that none of them is afraid of death 

1 Of. Sarva jagjlcha ashrayabhuta / earva jaga Tuzya thaiu bhilsata / 
ani sarva jagdmadhyeii TiiiX nandata / mhanoni mhanata Jagannivasa // 
Ohitsadn nandala hari, 

2 Of, Kama who was really the eldest brother of the Pandavas but 
having been immediately on birth abandoned by Kunti, was brought up by 
a charioteer. — Sacred Boohs of the East^ Vol, VIII 

3 Of, Pashauiii hiinataii narala / tukade houni jjtten shakala / vegaleii 
n^hin kelen ton chura houni phala / sagalenchi ahe dise aiseu // Tathdrtha- 
dipihd. 
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and that they all seem to meet their doom with great 
joy, as they are sure that if they win, they earn fame 
and riches, and if they die they secure heaven. This 
joyful rushing of the people into His mouth, with 
quickened speed, to their destruction ( ndshdya vishanti 
lokdstavdpi vaktrdni samriddha vegdh ), Arjuna explains 
by the most appropriate simile of butter-flies {patangd ), 
who enter the burning flame t pradiptmn jvalanam ) with 
increased velocity ( samriddha vegdh ) to fall destroyed 
{ndshdya). Besides the assembled armies which the 
God swallows SiS food (grasamdnah'^) with His blazing 
mouths ( vadanairjvaladbhih ), He licks on every side men 
wholesale ( lelihyase samantdllokdn samagrdn ) who serve 
as sauce. For, the Shruti says that the Brahmins and 
Kshatriyas are His food ( Yasya Brahmacha Kshatrancha 
ubhe bhavata odanarn ) and that death is His sauce 
{Mrityuryasyopasechanam ). Arjuna sees the whole Uni- 
verse filled with the God's splendour ( tejobhirdpiirya^ 
jagatsamagram ) and His fierce rays burning it up 
( hhdsastavogrdh pratapanti ). He now asks the Chief of 
Gods to be graciously pleased to let him know who He 
is in that fierce form, and bows himself down { dkhydhi 
me ko bhavdnugrartipo namostute Devavara prasida ), He 
wanted to see the Cosmic^ Body for joy, but he sees 
this fierce^ body which devours the Universe and 

1 Qf, Aisha akshauhini athara / gatagata.n gilisi ekasarriii / toiidiii lavije 
taisa prapancha sara / chatitosi diseye riti // Yatharthadipikd, 

2 Of, Tun apuliya diptikaruna / samagra hi jaga hen vyApuna / ati tivra 
Tuziya dipti jaisa dahana / santapa puma karita jaga // Chitsaddnandalahari^ 

3 Of. Miya hoaveya samadhana / pusilen Tishv. rupa dhyana / tavau 
ekenchi velen tribhuvana / gilituchi uthilasi // Jndneshvari. 

4 Of. It can be shown that the picture of God as the fierce and the 
terrible is not altogether unknown to Christian Thef)logy. The following 
paras, we cull from a book called The Woodlands in Europe ” intended for 
Christian readers. And how about the dead leaves which season after 
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frightens him. He is fully aware of the fact that 
Shri Krishna is the First Cause ( hhavantamddyam \ ) 
of this Universe and that He assumes various 
forms according to the needs of mankind. He, 
therefore, wishes to know ( vijndtum ichchhdini ) simply 
what this horrible aspect is, as he is ignorant of it {nahi 
prajdndmi Tava pravrittim), Shri Krishna complies with 
his request in the next three verses. 

season, strew the ground beneath the trees ? Is their work done because, when 
their bright summer life is over, they lie softly down, to rest under the 
wintry boughs ? Is it only death, and nothing beyond ? Nay : if it is death, 
it is death giving place to life. Let us call it rather change, progress, 
transformation. It must be progress, when the last year’s leaves make the 
soil for the next year’s flowers, and in so doing serve a set purpose and 
fulfil a definite mission. It must be transformation, when one thing passes 
into another, and instead of being annihilated, begins life again in a new 
shape and form.” “ It is interesting to remember that the same snow which 
weighs down and breaks those fir branches is the nursing mother of the 
llowcTS. Softly it comes down upon the tiny seeds and the tender buds and 
covers them up lovingly, so that from all the stern rigour of the world with- 
out, they are safely sheltered. Thus they are getting forward as it were, 
and life is already swelling within them ; so th.*t when the sun shines and 
the snow melts they are ready to burst forth with a rapidity which seems 
. almost miraculous.” “ It is not the only force gifted with both the preserving 
and the destroying power, according to the aspect in which we view it. The 
fire refines and purifies but it also destroys ; and the same water which rushes 
down in the cataract with such overwhelming power, falls in the gentlest 
of drops upon the thirsty flower cup and fills the hollow of the leaf 
with just the quantity of dew which it needs for its refreshment and 
sustenance. And in those higher things of which nature is but the type and 
shadow, the same grand truth holds good ; and from our Bibles we learn 
that the consuming fire and the love that passeth knowledge are but 
different sides of the same God — just and yet merciful ; that will by no 
means clear the guilty, yet showrs mercy unto thousands.” — The Shaiva 
Beligion hy J M.JV, Pillay, 

1 Cf. Kill Tuii kdrana jagacha adya / adhiucha jo pragatato Jagad- 
vandya / prasanganurupa jo bhavaroga vaidya / pragata rupeiiaisi karitase // 
Je samayiii karya jaiseii / te samayin rupa nama taisen / ye samayin 
ugrarupa aisen / tari kona TufL hen safiga mi mhanaton // YatharthadijnM^ 
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^RTP^nn^gf^ sri^j i 
^-Sf^ ^ 5T VTf^f^ 

^-s^r^«icTT: arc^ffr^ ^t’^ri: II II 

crwT^gi%s ?i5Tt 

^Tr^r ’cr;?! i 

f^f^TrTJTT^ vm ^rsT^n%^ II II 
$nit =Er 5ffT^ ^ ^5'«i xT 
^ ^«iT!^r5Tf^ I 

JTTT I ?Tr^ 3Tf^ m SJlfW 
g^^Rsr T&t mwR. II II 

** I am Tlme» the world«effacer» fully developed* made 
manifest here to overthrow the people ; even 
without you* not one of all these warriors standing 
in the adverse hosts shall escape death. Therefore* 
stand up !* obtain renown and* conquering your 
foes* enfoy a prosperous kingdom. By Me all these 
have been already killed. Be you only the tool* O 
Savyasachi ( Left-handed one )! Drona and Bhishma 
and Jayadratha and Kama and likewise other brave 
warriors also, who are all killed by Me* do you 
kill. Pear not but fight. You are to conquer your 
rivals in the field.*’ 

The Blessed Lord says, in reply to Arjuna’s query 
( ko Bhavdnugrartipo ), that He is Time ( kdlosmi ^ ) who 
kills, being the destroyer of the worlds ( lokakshayakrit ) 

1 Gf. Tari Min kalu ga heii pudhefi / loku safiharaveya vadheu / saigha 
pasariiin asati tonden / tari grasuii aghavaii // Juanfshvari, 

Krishnastu kalikasyayam evun Devi Bhagavataman pana kahelunja 
chhe. — Dvivedi, 
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who is now full-ripened ( pravriddho ^ ), that He presents 
Himself on the battle-field of Kurukshetra ( iha 
pravrittah^) to consume the whole crowd {lokdn 
samdhartuni^ ) and that, even without his help (rite'pi 
tvdm ), all the warriors standing in array {sarve ye'vasthi- 
tdh yodhdh) in both hostile armies ( pratyanikeshii) shall 
cease to exist ( na bhavishyanti ). He shows Arjuna, 
therefore ( the folly of his taking upon him- 
self, in verses^ 4 co 8 Chapter II, the responsibility 
of a thing with which he is not at all concerned, and 
advises him to arise ( iittishtha ), to obtain renown 
{yasho^ labhasva) by conquering the most invincible 
foes { jitvd shatrum ), and to enjoy a prosperous kingdom 
{bhunkshva rdjvam samriddhmn) without a rival®, since 
all are killed. When the God has actually killed all 
in advance ( Mayaivaite nihatdh purvameva ), Arjuna is 
asked to be a mere tool in His hand ( nimitta mdtram 
bhava). He will have but to slay the slain. He 
deserves, however, to have the palm of victory, because 
he is the most valiant soldier who can shoot with his 
left hand as well as the right ( Savyasdchuf ). Still, he 
does not like the idea of being even a nominal instru- 

1 Of, Atfin ati vricidhi pfivalou — ChttsaddnanfJalahari, 

2 Cf, He Duryodliaiiiidika loka-teii sarvdiisheii / pmvartaloii rdien jana 
sar vas ve T \ — C Vi itmdn nandalafi ari. 

3 Of, Samyak Jihartum inhauije aiseii / baraveii bhaksbavaya karaneu 
3:*rvausheu — Ghitsaddnandalahari, 

4 Of Katham Bhishmamaham eaSkbye. suranamapi 

chadhipatyam. 

5 Atan he teyau iiipetare jale . nivati valiila rariiil sampadaleu / gheiS. 
yasha ripu jintale / ekaleiii j)airi // Ani koradeii ya^ha ga uohe / samagra 
rajya biita yeiita ahe / (uu nimitta inatra hoe / Savya.«achi // Jmneshvari, 

6 Of. Asapatiia nishkaiitaka bhogih niscliita / tuze vairi samasta Myau 
kaleu nashile— Okitsadanandalahari. 

7 Of Savyena vamena hastenapi sbardn eachitum sanghdtum Bhiiam 
yasya sa Savyasachi. 
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merit in the matter of the destruction of teachers and 
relatives. Shri Krishna, therefore, urges him to kill 
) Drona and Bhishma and Jayadratha and Kama, 
as also other brave warriors whom He has already 
killed {Maya hatdn ), and fight fearlessly ( md vyathishthd 
yudhyasva^ \ because he is destined^ to conquer his foes 
in the war {jetdsi rane sapatndn)* Even a Jnani, who 
has reached Perfection, is unable to avoid his Prirabdha. 
Arjuna’s nature will, therefore, compel him to fight 
even against his wishes ( Buddhih karmdnusdrini ). This 
point will be made more clear in Chapter^ XVIIL In 
the next verse, Sanjaya tells Dhritarashtra what Arjuna 
does when he hears this. 

II II 

** Having heard these words ot Keshava ( the Teacher 
Of both Brahma and Mahesha ), the wearer of the 
crown, with joined palms, trembling, bows down ; 
and awe«8triicfc, with throat choked up, spoke to 
Krishna after saluting Him again. ** 

Here, Sanjaya says that, as soon as Arjuna, who 
wears the crown given by Indra ( Kiriti^ ), hears the 

1 Of, Tare hatheja tema thavun, ane tare rajya^ bhogavavun, e pana 
niyatinoja kbela chhe m^te kartritvabhimana tyaji jema preraya tema 
■vyayahara, — Dvivedi, 

" 2 Of, Kin jinkanara ya vairiy4fiten ahesa f tun y^ ranin mhanoni 
prarabdha phala vade Jagannivasa / jaya pavavi maruni yansa / aisefi tuzen 
prdrabdha hen suchavi // TathdrthadijpiM, 

3 Of, Prakritistvam niyokshyati ( XVJII, 59 ). 

Svabbavajena Kaunteya..... karishyasyavasho’pi tat XVIIL 60), 

4 Of, Kiriti etale India datta Idrita mukuta tene dharana karelo evo 
je Arjuna.— 
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speech made by Shri Krishna ( etachchhrutvd vachanam 
Keshavasya ), he makes a deep bow ( namaskritvd ) 
tremblingly {vepamdnah), clasping his lifted palms 
( kritdnjalir ), meaning^ thereby that he is ready 
to obey the orders of the Master. All people are 
afraid of death, but as they have no opportunity, 
like Arjuna, of seeing the whole Universe in the very 
jaws of death, Sanjaya uses the word ' hhitahhitah^^ 
( sorely afraid ) in his case, and tells Dhritarashtra that, 
after saluting^ Shri Krishna again, he addresses to Him 
the following eleven verses in broken accents, as his 
throat^ is quite choked up {bhuya evdha Krishnam 
sagadgadam pranamya). 

— 

«T?TTf5r “gr 

II II 

cT 5r i 

ll ^vs ii 

^ ^ vnw II II 

^nni^R: srsrTqf^^^ srf^cn»T^ i 
gnfr 5imsTO#ll V<\\ 

1 Cf, Pratbama kela namaskara / to djnecha angikara / punha vandoni 
jodoni kara / bolofi arambhila artha aisa // TafkdHhadipikd, 

2 Of, Kin te sahaja adrishya ktilaten j dekhoni bhyale mhanaven bhita 
tydnten / ani bhitabhita mhane Sanjaya ten j kin pratyaksha vishvabhaksha- 
karupen ha dekhe // Tathdrthadipikd, 

3 Of. Aisa atiehayen karuni bhitabhita / houni punarapi prandma 
karita / atyanta namra houni ase vinavita / shlokin nischita ekadashifi // 
Ohitsaddmndalahari, 

4 Of, Te^iuchi kd^hih boloS jaye / tari gal4 bujald thae / sukha kiS 
bhaya hoye / ten yichar^ tumhiii // JnJdnethvari, 
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3T5frr€t??^I%rl1^fl^ cT^rfer ll«o|l 

^r%% JTr^T srerw %: i 

snriHriT «%tt 4 u^rr swifTrsnn^ ll aUl 



ci:?i^T3«rgr^^g?T Hr?=rTr^ r^WfiTsr^i?jT^^ li aR il 

f^T% r^W5E?I I 

5T ^n»3i^3'^sTr%Jr 

star: II ail II 

H^mrSToiwi sTf^vrnr ?ri4 vrm^ l 

f^ 3?!^ f^; T^T^% ^ 

^rgq^ii aa ii 

3T^3f if^-SftjT ^T ^ ST^lf^ JT^T It I 
^ ^ ^ sto''t^ %t5r ^*i(wi{w II a'A II 

»T^ m 55*Ig I 

II a^ ii 

In the state of preservation* O Hrishikesha (Lord 
of the Senses ) !, the Universe is delighted and 
charmed by Thy glorious renown* the Rakshasas 
fly terror«struck to all four quarters and all the 
hosts of Siddhas how down to Thee. How should 
they otherwise* O Mahatman (High«souled One)!* 
Thou greater than even Brahm& and Thou the First 
Oause !* Infinite ereator* God of Gods, Thou Who 
pervadest the Universe ! Thou art imperishable 
and also what Is perceptible* what is unperceived 
and what is beyond them. Thou art the Primal 
God, the Ancient Beingi Thou art the hidden 
treasure of this Universe; the knower* the object 
to be known and the Supreme Goal. By Thee the 
Universe is pervadedt O Infinite Form! Thou art 
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the Wind» Yama, Fire, Varuna* the Moon^ Pra]Spatlf 
and the great«grandsire; hall, hall to Thee, a 
thousand times all hall! and again and yet again to 
Thee ! all hail ! Prostrate In front of Thee and 
prostrate behind; prostrate to Thee on all sides, O 
Thou Rll ! Thou art Infinite Power and unmeasured 
Glory, Thou comprehendest all and therefore 
Thou art all ! Deeming Thee but friend, whatever 
I called Thee rashly, such as "0 Krishna! O 
Yadava! 0 Gomrade !, unknowing this Thy great* 
ness, through carelessness or friendliness, and 
whatever disrespect I have shown Thee in Jest, at 
play or meals, while reposing or sitting together, 
alone or In company — for all that, 0 Achyuta 
(Undegraded 0ne)!, I crave pardon of Thee, Who art 
indefinable. Thou art the father of the world, 
moving and unmoving; Thou art most worshipful and 
the greatest Guru ; there is none like Thee; whence 
can there be one greater, 0 Thou Whose manifest* 
ation Is unparalleled in all the three worlds ! 
Therefore, I bow with body bent and ask Grace 
of Thee, the praiseworthy Lord. Be pleased, 0 
God !, to put up with me as a father with the 
son, a friend with the friend or a husband with 
the beloved. Having seen things unseen before, I 
am delighted, and yet, my mind Is sorely troubled 
with fear; show me, 0 God !, that same form. Have 
mercy, 0 Lord of Gods !, 0 Thou Who pervadest the 
Universe ! I wish to see Thee crowned, sceptered, 
with the discus In Thy hand, just as before ; 0 
Thousand*armed!, 0 Universal Form !, put on that 
same four*armed shape.’* 

As Arjuna was greatly frightened with the sight of 
the Time of Destruction, he is now given an opportunity 
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of witnessing the pleasing state of Preservation (sthdne^), 
in which God incarnates Himself and the Universe 
indulges in Joy and Love by the hearing of the great 
glory of the Saguna Brahma or Personal God {Tava 
prakirtya^ jagatprahrishyatyamirajyatecha), Joy and Love 
are also produced by the acquisition of sense-objects, 
but they end in pain, whereas in the Bhagavata Dharma, 
like their cause itself, they are everlasting, and there- 
fore, Arjuna refers to them only. Those who rejoice 
in the glories of God are alone to be called men (Mama 
vartmdmivartante manushydh Pdrtha sarvashah — B, G. 
IV. II ). Those who do not do this, but hunt after 
sense-objects, are demons ( rakshdnsi ^ ), who, in dread, 
run away in all directions ( bhitdni disho dravanti), avoid- 
ing the company^ of saints, and are after death born 
again as demons, or even as lower animals or inanimate 
objects. Lastly, he speaks of all those who worship 
the other Gods, and who, even after acquiring perfection 
in their Mantras, bow down to the God of Gods ( sarve 
namasyanticha siddha^ sanghdh). The force of the word 

1 Of, Sthana mhanaje sthitikala / ya ethiti kalin vishva sakala / Tuzi 
je kirti ninnala / ti karitan harsha ani anuraga pjivateii// Sthitikaliucba 
vishvap^la J avatara kari sumangala — Yatharthadipika, 

Tavan Arjunefi loku magauta, / sthiti dQkYnl^—Jmneshvari, 

2 Of, Ke Tamari prakirtithi etale uttama kirtithi arthat Tamara 
mahattvanau shravanadithi. — Dvivedi. 

B^gartha prakirtti sahacharyat — Because of the aid of the singing of 
the names of the Lord in the generation of attachment,— 
Bhalvtwtdra, 

3 Cf, Aise Tinmukha Bhagavatkirtiten / n/ina pashuvrikshadi janma 
tyanteu / rakshasa shabden abhaktan sarvan jivauten / sthavara jangamaten 
Arjuna suchavi // TathdrthadipiM, 

4 Of. Sadhu sabhe jana uddharati pari, pSpi na javufi shake tikade— 
Sphvta Samyd, 

5 Of, Kin itara BevMtefL bhajati / tathapi Harikath^ aikati / 
mantr^ siddhi p^vonihi yanditi / Narayanatefi // YathdrthadipiM. 
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^sarva^* (all) in this verse is that those who have 
no reverence for the Personal God are not to be 
called Siddhas, because they are bound to go to the 
lower regions after deaths in spite of the perfection 
they may have achieved in their own Vidyas ( sciences ). 
The Siddhas mentioned by Arjuna are the Sattvdtmdnah^ 
( possessors of impure Sattva ) referred to in Shloka^ 
XI. 6. 9 of Shri Bhagavata, the meaning of which is 
already explained in the Commentary, who listen to the 
glories of the Personal God -for securing a complete 
purification of heart. Shri Krishna is called here 
‘ Hrishikesha ’ ( Lord of the sensesr ), because He is the 
same sun who guides the senses of His Lovers as well 
as of the Demons and the Siddhas to their respective 
objects of worship. Now, Arjuna says that, when the 
Siddhas find by experience that the fruit of their 
perfection is only transitory, there is no reason why 
they should not bow down to the High-Souled God of 
Gods ( kasmdchcha Te na Jiameranrnahdtman ! ), Who is 
greater than even Brahma and is the First Cause 
{gariyase Brahmanopyddi kartre) of the Universe, and 
Who alone has the power to grant Freedom. The 
Shruti says that in the beginning He is the creator or 


1 Cf. Sarvahi siddha Tuteu vanditi / Arjuna mhane ye riti / pdhatau 
mantradi siddha disati / Vishnu nindaka udanda // Tevhdii te siddhachi na 
mhanave / kin naraki siddha kaise ganave ? j evam * sarva ’ shabddcha artha 
phdve / tari kin Harisa yanditi techi siddha // Yathdrthadipihu 

2 Cf, Baja tama misbrita asoni / sTahita sadhaveii nivritti marga 
avalambuni / chitta aisen jyanchen yukta sattven karuni / te sattvatme hd 
artha // Evam sattvatme mhanuni, jaise Bhagavatin / taiseii Gitenta Arjuna 
mhane Ji I Jagatpati 1 / Tuzya kirti karuni Tuja vanditi / siddha samudaya 
sarvahi // YathdrthadipiUd, 

3 Shuddhir nrinamna tutathedyadurashayanam vidyashrutadhya- 
yana dana tapah kriyabhih / sattvatmanamrishabha Te yashasi pravriddha 
saohohhraddhaya shravana sambhritaya yathdsyat /j Vide Vol. I, p, 262. 
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father and teacher or Guru of BrahmS ( Yo BrahntdnatH 
vidadhdti purvam yo vai Veddnscha prahinoti Tasmai ), and 
that those who desire Freedom have to surrender 
themselves to Him Who enlightens the Reason ( Tam 
ha Devam dtmabuddhiprakdsham munmkshurvai sharanam 
aham prapadye ). The Gayatri also recommends the 
worship of Him alone ( Dhimahi dhi \0 yonah prachodaydt ). 
Shri Krishna is, therefore, called ' Ananta'* (Infinite ) and 
* Devesha' (God of Gods). The word ' Jagannivdsa* 
(/z7. one who peryades tjie Universe ) means here one 
who always imagines and witnesses everything from 
Brahma to the ant, which Brahmadeva,^ Sanaka and the 
other Perfect Jnanis are even unable to do, although 
they possess the experience that they are themselves 
the whole Universe. He is Himself the imperishable 
(aksharam ) gold of Nirguna or Impersonal Brahma, He 
is the set of ornaments of the perceptible, movable and 
immovable world and the unperceived mind and 

reason ( asat), and He is the power of gold in the form 
of Miy^ or Shuddha Sattva ( tatparam yat), by means 
of which He manifests Himself and creates the 
Universe. This is the reason why the Siddhas worship 
Him. Arjuna too regards Him as the Primal God 
( Adidevah ) and the dweller in all the bodies ( Purushah ). 
He calls Him ancient ( purdnam ), because He has no 
beginning like the perishable bodies, but He is the 


1 Cf, Brahmadi Deva, Sanakadi muni j anubhaveii jagin dpana ason 
mhanoni / janati, pari sarira sakehi Earva kalpuni j jagiil asoii, hen nahifL 
sarvada // Yatkdrthadij?iM, 

2 Of, ‘Sat’je indriyansi gochara / ‘ asat ’ ten indriyaStefi agochara / 
evam ‘sat* panohabhautika characbara /‘a^at’ mana buddhi chitta jifi 
indriya£lte£i na disati // Ya dohin palikade maya / je pradbana sbakti Tuzi 
Bevar^ydl / tisabi saprakasba karavay^ / na disc koni Tujavina // 
Tathdrthadipikd, 




inidhdnam) or the real stuff of which this 
Universe ( asya vishvasya ) is made and which is beyond 
{param ) what appears, and which dwells in it as clay 
does in pots, thread in pieces of cloth, gold in ornaments, 
rope in a serpent, or the waves in the ocean. When 
He is everything, who else can be the knower ( ), 
the object to be known (vedyam ) and the supreme goals 
(parancha dhdma) of the worshippers of both the 
Impersonal and Personal Gods ? The Universe, which is 
transient like the waves, is pervaded by Him Who is 
the Infinite Ocean ( Tvayd tatam vishvam anantariipam ). 
Arjuna now offers Him salutations {namonamasie) in 
the forms of Vayu (the Wind), Yama (Pluto), Agni 
(Fire), Varuna (Neptune), Shashanka ( the Moon ) 
and Prajapati (Brahma), who together with Indra* 
( king of the Gods ) and Kubera ( God of wealth ) make 
up the number of Gods of all the directions and corners. 
He is called * Prapitdmahah * ( Great-grandsire ), because 
He is the father of Brahma, who is the grand-father of 
the Universe- The words * sahasra^ (thousand,/.^., 
innumerable ) and ' punascha hhuyopi' (once more and 
yet again ) show the intensity^ of Arjuna's Love towards 
Shri Krishna. But, as in ordinary worship the 
worshipper stands before the object of his worship and 
prostrates, Arjuna also chooses to follow the usual method 
by prostrating in front (purastdt), behind (prishtatah) 
and on all sids ( sar vata eva ) and says that not only is 

1 Cf. S«'irva vishvacheu paraica nidhana / t'arvahi jagachi jetha 
s^nthavana / ten Tun vishvachen paramanidhana / ani upadana eneS 
nyayen // Ohiisaddnandalahai'i, 

2 Of. Indra aui Kubera / uralya dishanche suchavi sura / evam dishd 
sarva Pandukumara / Bhagavadrupen vandito // Yathdrthadipikd, 

3 Of, Ati prematishayen datala / mi aiioni namitase velovelan / pari 
apurvachi mani taya velS. / na pure velhala dhani manacbi // Aso prema- 
cM aisichi jiti / Taruasbrama deh^cbi pade vismriti / Ohitiaddmndalahari. 
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the natural power of the Personal God infinite ( ananta^ 
virya)y but even the result accomplished by it ( vikrama)^ 
viz.y this boundless Universe, it is impossible for any 
one to measure ( amita ). He knows all well ( sarvam 
samdpnoslii^ ), that is, all to be the Seif, and therefore. 
He is all (tatosi sarvah ), as gold itself is all the orna- 
ments. Shri Krishna tells Uddhava in Shri Bhagavata^ 
that what (e* g,y an ornament ) did not exist in the be- 
ginning and will not exist in the end, but appears only 
in the middle, does not exist at all. It is a mere name. 
It is really nothing but that other thing gold) 

from which it proceeds and for which it appears. 
The memory of this resplendent light of the Anvaya 
Knowledge, which Arjuna acquired by the Grace- of 
Shri Krishna, suddenly evoked in him deep feelings of 
gratitude and caused him to repent bitterly for the dis- 
courteous treatment he now and then gave the Blessed 
Lord upto that time, through ignorance of His real 
nature. He, therefore, craves^ pardon of the God of 
Gods for his faults, and expresses his impatience to 
see His homely form in the following ejaculations. 
“ Thinking ( matvd ) Thee, O God !, to be nothing more 
than a mere friend ( sakheti ), I called out with importu- 

1 Of, Sahaja samartbya ten virya / ani tya samarthyeii jen ghfvdoni 
karya / tyasa mhanati rishivarya / parakrama mhauoni // Ghadoni 

ala parakrama / ananta Brabmandeu sthavara jafigama / yasa ganan^ 
nahin nibsima / pari sahaja samarthya uralen ananta ten // YathdrthadipiM* 

2 Gf, ‘ Sarvam samdpnoshi ’ mhanaje / sarva janatosi aisen vakhanije / 
*tato’ mhanije tya hetustava mhanoni artka kije / *asi sarvah * mhanije 
ahesa sarva tyh hetunen // YaZhdrthadi^nlid, 

3 Gf, Na yat purastaduta yanna paschanmaddbhyecba tanna vyapadesha 
matram / bhutam prasiddhancha parena yadyat tadeva tatsyaditi Me 
manish^ // 

4 Of Aso ten, atau aisa mahimd j Arjuna dekboni, Sarvottamd / 
aparadha apule niveduni, kshaxnd / kari xnhanela tyahta ddhih hd shloka // 
YaiA driAadipiM, 
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nate voice {prasahham yadiiktam mayd ) ‘ O Krishna ! O 
Yddava ! O Comrade ( sakheti ) !* in my heedlessness or 
in my friendly love {pramdddt pranayena vdpi ), not at all 
suspecting Thy hidden majesty which I now observe in 
this Cosmic Body ( ajdnatd jnahbndnam^ Tavedam), What 
a fool have I been to have utilized Thee for the 
purpose of making negotiations^, serving as a charioteer 
and securing other worldly objects, just as a thought- 
less monkey uses pearls as grains, or an ignorant fool 
uses the philosopher’s stone as a measuring weight, or 
an unqualified^ aspirant uses the theoretical knowledge 
he gains in the company of saints for acquiring wealth 
and fame I Often hast Thou been slighted by me in jest 
{ yachchdvahdsdrtham asatkritosi ) ! Many a time, at play 
( vihdra ), have I got angry with Thee, and quarrelled 
with Thee and brought charges against Thee, which 
then appeared to be true but which now prove to be 
utterly false. I had the audacity to sit and even die 
down ( shayydsana^ ) very close to Thee, when it was my 

1 Of, If a man possesses anything of the ineffable glory of God it 

manifests itself in the power and charm of his personality Shri 

Krishna’s personality is of such divine magnetism and superhuman mag- 
nitude, of such ethereal and all pervading essence, that the name Krishna 
has come to mean all that is noble and beautiful in life and conduct, in 
creative and conceptive poAver, in character and conscience. The personality 
of Shri Krishna permeates through and through the soil of India. There 
is no ceremony, no holiday or festival, no sacred institution or observance, 
which dors not remind the millions of human hearts of the divine example of 
the All-feeling Heart who once lived and worked amongst them for their 
common good, — Shvi Krishna the Soul of Humanity hy A. 8, Kamaiah, 

2 Of, Etha Parabrahma tun ughaden / sarathi kelasi // Eyan Kaura- 
vSneheya ghara / shishtaiye dhadilasi datara // Jndneshvari, 

3 Of, Kimbahuna Brahmajnana / aike anadbikari jana / shabda 
jn^nen sadhuni dhana mana / sukha beta mani // TatharthadipiU, 

4: Paryanka dolhariyavari Tuja samana mi ekatra nidra kari / sifiha- 
sanadi asan^vari baiseii Shri Hari Tuja samaua // OhUsaddnandalahari, 
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duty to have stood with folded hands at a respectful 
distance. What a wretch was I to have claimed, on the 
ground of the Yadavas being the tributaries of the 
Kurus, a higher seat than Thine at meals (bhojaneshu^), 
to which I find that even Brahma and the great Sages 
have no right ! Thus have I shown irreverence to Thee, 
O Achyuta ( Undegraded One ) !, not only when Thou 
wert alone but also in the throng ( eko* thavdpy achyuta 
tatsamakshafn ), for all which I crave Thy pardon ( tat 
kshdmaye Tvam aham ). I know that it is impossible for 
any one to insult Thee, as it is for the fire-fly to offend 
the sun, because Thou dost never give way to anything 
{Achyuta’^), and Thy Nature and Thy Glory are 
boundless and indefinable { apramevam^ ). I, however, 
feel for my wrong actions. Be Thy Grace granted, 
therefore, for that witless sin. I call it * witless sin^ 
because it was the result of human forgetfulness 
ipramdddt^) or mere love (pranayena vdpi), and not 
intentional. For, although I realize Thy Godhood 
to-day, yet we Pandavas always believed in it from Thy 
miracles as well as from what we heard from the great 
Sages Narada and Vyasa, and never, like Duryodhana 
and his party, regarded Thee as an ordinary mortal. 
Thou mightst then ask why I use the word ‘ sin ' at all. 
The reason is Thou art the World-Father® of all that 

1 Of. Aisenchi karitaii bbojana / uchcha pankti uchchasana j amhi 
baisofi kin Kurukulachs^n shasana / Yadukulavari // Yatharthadipika. 

2 Cf. Kaclhi kanhin chyavetid aisen adbhuta / aishvarya jyachen-— 
Yatharthadipiha. 

Achyuta chhoetale tamanemauapair anano vicbara boyaja nM,-- Dvivedi. 

3 Of. JyicbyS. svarupachen mahattvachen parimita / navhe to 
aprameya Tufi Ananta / ya lagin karisi ksham^ Tun Bhagavauta / aparadha 
maze // YathdrthadipiM. 

4 Of. Pramada mhanaje '^isaxB.xdkTiVk.-^Yathdrthadipihd. 

5 Of. Sarva yonishu Kaunteya... Aham bijapradah pit4 // 
j?. G, XIV, 4. 
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is fixed or moves {pitdsi lokasya.chardcharasya Tvamasya) 
and, therefore, any disrespect shown to Thee with or 
without motive is a sin^. Thou art on that account the 
most worshipful ( pujyascha ) of all, and Thou art also 
the Guru of Giirus ( Gururgariydn ), Who impartest 
Knowledge of the Self to Brahma at the beginning of 
each Kalpa. If Thou wert, however, to object to this 
praise on the ground that all is Brahma, I say there is 
difference in beings according to their vehicles. There 
is none, therefore, equal to Thee ( Jvatsamo ndsti^). Who 
can then dream to excel ( adhikah kuto'nyo ) ? O Lord ! 
Thy manifestation^ is unparallelled in all the three 
worlds (lokatraye'pyapratimaprabhdvah) ! Therefore, I 
bow and prostrate myself and beg forgiveness of Thee, 
Who art the only God worthy of praise ( tasmdt 
pranamyaP pranidhdya kdyam prasddaye Tvdm ahamishami-- 
dyam ). Bear with me, O God of Gods ! , as father with 
the son, as friend with friend, as husband with his 
beloved (piteva piitrasya sakheva sakhyuh priyah 
priydydrhasi Deva sodJmm ). Nobody has ever seen or 

1 Of, Cbaracharasahita apala bapa / tyachya apamanen kaiseii navhe 
papa ? — YathdrthadijnliCi, 

2 Cf. Na Tuu kevala pitachi navhasi / sarv^n pujarha pnjya Tun hosi / 
Brahraadika hi jetha Hrishikeshi / Tuja sar van shin pujitati // Yathdrtha- 
dipikd. 

3 Cf, Teya Tuzeni paden dujen / aisen bolitanchi Idjije / tetha 
adhikachi kije / gothi kevi // Judne-divari, 

4 Cf, Na Me viduh surag^nah prabhavam na maharshayah — B.G.X. 2, 

Mahatah paramavyakt »ra avyaktat purush:ihparah / purushannaparam 

kinchits^ k^shta sa para gatih /j ShnUi, 

6 Of Bhumivari dandacKe pari svasharira / karuni karitasefi 
natnaskara / Tun Ishvara s\ami niiantara / staviti sachara Brahmadika // 
ChitsaddnandalahaH, 

Ya sathin stutya va samartha asha Tumachi * prasanna vha* mhanuna 
sharira v^SkLavniia uamaskara karuna mi prarthana karita ahen,— 
QUd,raha$ya. 



28 o 


heard of any culprit who surrendered himself to Thee 
and was not granted pardon. Nay, it is a well-known 
fact that Thou gavest salvation even to Paundraka, 
Shishupala and Kansa, who hated Thee as bitter 
enemies. To us, Thou hast always been a father, a 
friend and a husband. If Thou hadst not already 
forgiven my faults, like a kind father, Thou wouldst 
not have revealed to me to-day the Royal Secret 
and shown me this Cosmic Body of Thine. Thou 
art, as the Shruti { Dvdsiiparnd ) says, the eternal 
friend of all the Individual Souls, and Madhava^ 
or the husband of all Thy Lovers, who are 
attached to Thee like virtuous wives. I am, there- 
fore, fully confident that Thou wilt absolve me from all 
my sin. I consider myself very fortunate in having had 
an opportunity of seeing this unknown marvel of Thy 
Form. I am indeed greatly delighted with the sight of 
things which none has seen before {adrishtd^ purvam 
hrishito^smi drishtvd), but in my mind fear mingles with 
joy {bhayenacha pravyathitam mano me). Show me, there- 
fore, O God !, that very form (tadeva me darshaya Deva 
riipam ) in which Thou didst commence to give me the 
most valuable instruction through this sweet Gita. Be 
merciful, O God of Gods {prasida Devesha) ! O Thou 
Who pervadest the \5n\wQXSQ {Jagannivdsa)\y I wish to 
see the charming visage that is familiar to me, with 
the crown on Thy head, the heavy mace borne in one 
hand, the whirling discus held aloft in another {kiritinam 

1 Of, Kin Tun puticha Madhava / priya arahi Tuziya |/ Bbakta techa 
Tuzya priya / priya to TuficM tyancha atma priya / sama bhaktachi aiii 
satichi kriya / Tuzi patichi riti sama // Yathdrthadijpihd, 

Hun ananya bhakta chhun, priya priyunun sahana kare ema kahine 
men eja suebavyun chhe to mane angikara 

2 Of, Aje adrishtapurva etale purve koi e kadapi na joelun tovufi.— 
Dvivedi, 
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gadinam chakrahastam ichchhdmitvdm drashtumaham 
tathaiva) and the shell and the lotus carried in the 
remaining two. I long to see Thee, dressed in Thy bright 
yellow cloth and glittering sash, and bedecked with 
Thy usual ornaments of gold and gems. O Thousand- 
armed {Sahasrabdho) !, O Universal Form ( Vishvamiirte) I, 
appear once more in that very four-armed form of 
Thine (Jbhava tenaiva rupena chatnrbhujenaX) I loved of 
old — the solace of my life. Shri Krishna gives Arjuna a 
soothing reply in the next three verses. 


^»arJT5r?Tnm jt ll 1| 


5rf?T srt ll n 

JTT ^ JTT =sr i 

sfrrTTT^ir; 5 ?!^ tt ll «mi 


0 Arjuna!, by My Grace, through My own (Divine) 
Power, Thou art shown this Supreme Form, 
radiant, cosmic, infinite, primeval, which has been 
seen before by no one else except yourself. Not 
by the Vedas, nor by sacrifices, nor by deep study, 
nor by gifts, nor by actions, nor by fierce penances 
can I be seen in this form on earth by any one but 
you, 0 Chief of the Kurus ! Be not afraid, be not 
bewildered at seeing this My awful form; exempt 


1 Of. Tari yaya karaneu ji Lakshmipati / tenchi rupa dakhavaTefi ji 
majaprati / jen maja pranaparisa hi priya ati / sarvau arthiu Krishnarupa // 
Ohitsadana nda lahari. 

Taisen chaturbhujarupa Tuzeil j to visafivan amhaii — Jn^neih'cavi. 
Tyaoha rupeu karuni / aga 1 sahasrabdhol pragata ho mhanoni | mhane 
Arjuna ya varnni / vishYarupachi Tun chaturbbuja ais^n snchavi fj 
Yatharthadijjiha. 
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from fear and with lightened heart, behold once 
more now that same (familiar) form of Mine.*’ 

Shri Krishna says that it is evident that He is 
already pleased^ with Arjuna in no common degree 
{Maya prasannena), as, at his simple request, He showed 
(darshitam) him His Supreme Form ( parayn rupam), 
Cosmic Body, by His own Divine Power {dtmayogdfi), 
through which He imagines the Universe and sees it. 
This Form is nothing but a mass of splendour 
ynayam). It is the Universe itself {vishvayn). It is infinite 
(anantayn) like Himself. It is the first thing He imagined 
(ddya^) by means of His vehicle, the pure Sattva, and 
Brahma is said to be the creator of the Universe only 
because, when he attained to God’s Power, he began to 
imagine what was already imagined {Dhdtd yathd purvam^ 
dkalpayat — Shmti ). It is something which none save 
Arjuna had ever the necessary favour to behold ( yaiiyne 
tvadanyeyta yta drishta piirvam ). For, although the Wise 
Lovers (Jnani^ Bhaktas ) realize everything perceptible 
to be the form of God ( pashya Me yogatnaishvaram ), 
yet, none of them except Arjuna has been favoured 

1 Of. Aisi pain tuziya avadi / jali prasaauata amacbi evadi / mhauauni 
gaupyachi hi gadhi / ubhili jagiu // Jnaneshvari. 

Mazi kripa asadharana / tujavari ase ga satya jana / mhanoni vishva- 
rupa davilen puma j vachaneii karuna tuziya ekeu // ChiUadiinandalahari. 

2 Of. Maza jo atmayoga / tya, atmayogeii kalpuni pahatou jaga / tya 
yogacha karuni safiyoga / tu^ya drishtisa hen davilefi // Yathdrthadipikd, 

3 Of. Jen Mya mbanaje adbih Micha Bhagavanta / tejorupa apanasa 
kalpita zalon // Tejorupa sbuddha sattvaguna / tya tejouchi kalpilcu 
YisbTa hen triguna / prathamachi apanasa apana / ka'pita jalon ya vishva- 
rupeii II Maga Brahma Maziya shaktiteh / pavoni tyatha tejomayaten / 
svayen kalpuh lagala jen Myan Bhagavanteii / kalpilen purvin tyahuni // 
YaZhdrthadipi kd, 

4 Of. Jnauiya bbakt^ jaga / chits varupachi jada, aisa Maj^ 
aishvarayoga / dise, parantu ladhoni divya drishti eahyoga / aisen tuja 
Tegalen koni na dekhilen // TathdrthadipiMt 
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with the Divine Vision, which enabled him to see 
the whole Universe as He does. It is not possible in 
this humanity to see Him in this Form either by the 
repetition of the Vedic hymns, or by the performance 
of the various sacrifices recommended in religious 
books, or by the deep study of the Shadshastras, or by 
gifts andalms, or by pilgrimages and other works of merit, 
or by fierce penances^ such as Krichchhra, Chandra* 
yana and others ( na Dedayajnddhyayanairna ddnairna 
dm kriydhhirna tapobhirugraih evam riipah shaky a Aham 
nrilokp drashtum ). How can any Kuru, then, do what 
even Brahma- cannot.^ Arjuna being, however, the best^ 
the foremost of them in Love, this was kept for him 
alone ( tvadanyena Kurupravira ), He is now asked not to 
be afraid and bewildered ( 7nd te vyatJid mdcha vimiidhor- 
hhdvo ), because his eyes have seen that Terror-Form 
of His ( drishtvd rupajn ghoramidruigmamedam ), 
although he is not blamed for the perplexed state of his 
mind. For, there is none among the Gods, men or demons 
who is not afraid of Death^, whom Arjuna saw 
incarnate. However kind a tiger may be, yet, a lanib 
would, under no circumstances, venture to approach it. A 
mouse can never bear the sight of a serpent, nor an 
elephant that of a lion. Shri Krishna, therefore, 
consents to be again, for him, as He has been before and 
tells him to be free from fear ( vyapetahhih ), and with 
delighted heart ( pritamandh ), again to see well that 
same form of His ( piiiiastvam iadeva Me rupainidarn pra- 

1 Of, Taisifichi tapeii krichchhra cbiiii Uajanadikeii / ati ugren 
dehend rij^adi sho^hakeii — Gh lUadCinandalahari. 

2 Of. ITeil bbagya dekhain angifi / Virinchibi ^yh\\\--jmnpslivari, 

3 Gf. Avi uttama bhaktimaii valcla mate Kurukulot‘ama. — Dviredi, 

4 Cf. Kin jethavari akara f kalachi>kreii tyacha saiihara / kalasa na bhi 
ais^ sura, nara, asura / kona ase ? // Kripalu jala jari sb^dula / tari 
bhitieba ajabala— Yathdrthadijfihd, 
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pashya ) which he new of old. The force of the prefix 
* pra ' in ' prapashya^ ’ ( see well ) is that Arjuna, having 
now acquired practical Knowledge of both the Im- 
personal ( Nirguna ) and Personal ( Saguna ) Brahma, 
is advised to see the Self in the four-armed Shri 
Krishna, as one does the thread in a piece of cloth. 
What happened afterwards, Sanjaya informs Dhrita-' 
rashtra in the next verse. 





*5^ ^ I 

StT: II II 


** VSsudeva ( the God Who dwells In the Universe ) 
having thus spoken to Hriuna, again showed him 
His own form* and the High«souled one* again 
assuming a gentle form» consoled him who had been 
sorely afraid. 

Here, Sanjaya says that, as soon as Shri Krishna 
finished His speech, He showed^ Arjuna once more His 
own Form ( svakam rupam darshaydmdsa hhuyah ) and, 
after resuming the gentle grace of the well-loved chari- 
oteer ( hhutvd punah saumya vapuh ) whom he longed to 
see, this Infinite Soul ( Mahdtmd^ ) in human body spoke 
encouraging words to His worthy disciple, who had 
been affrighted ( dshvdsay dmdsa cha hhitamenam ). The 
moment Arjuna sees Shri Krishna in His usual guise, he 


1 Gf, Mhanoni jetheii * pashya * mhan^veu / tethen * prapashya ’ 
mhaae gudhabhaven / kin prakarsheu baravefi. Maja pahaven/ tantu 
drishtin pata jaisa // Jo atma drishtin Maja pabe / to Micha houni 
rahe / kin atma tyacha tantucba ahe / chaturbhaja pata Mi tya tantucha // 
Tathdrthadipihd, 

2 Of, Aisen y^kya bolata kbeo / magat^ manusbya jal4 Deo / ais4 
dekba navalavo / Ivadicba tiye // Jndneshvari, 

3 Of, Drishtisa parimita dise / pari to ananta atm4 ase / mhanoni 
Sanjaya xnhaoatase / * mah^tm^ ashy^it^ * mhanoni // TathdHhadipiM 
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becomes fearless and suddenly gives vent to his 
feelings in the next verse, even before^ the Master could 
express what He had to say in connection with the 
change. 

<51 

^r%cn*. il ii 

“ O JanSrdana (Destroyer of people)!# seeing this 
gentle human form of Thine# I am now collected 
and 1 have regained my peace of mind and returned 
to my own nature.** 

Arjuna is overjoyed to see once more the gentle 
human form ( drishtvedam mdnusham rupam saumyant ) 
of the God ), Whom, a little while ago, he 

saw destroying all people in the Terror-Form. He is 
in the happy state of an infant^, who is being suckled 
by his mother whom he has missed for a long time, and 
says^ therefore, that he has now been able to collect 
or control his distracted mind {sanvrittah ), that he has 
regained his composure (sachetdh) and that he has 
returned to his normal self (prakritim gatah ). Having 
allowed him to speak, Shri Krishna now gives utterance 
to the following encouraging words which close the 
Chapter. 

1 Of, Parantu karila jon ashvasana / tydhuni purviii nirbhaya mana / 
hotaiicha Sanjaya mhanato kin aisen vachana / bole Arjuna adhincha ya 
shlokiii II YatharthadijpiliA, 

2 Of. Hen rupa dakhavaneS r4,il / kin apatyd maja chukaleyS/ 
buzavuni Tuvan mriya / stanya didhalen // Jmneshvari, 

3 Of, Mana atopatan ^pana 1 ‘sanvritta’ jalon mhane nipuna / 
* sachet^ ’ mhanatau davi khuna j chitta svastha jalefi mhanoni // Mhane 
pavalon prakrititeil / kin sthiratva alen matiten / jon ti chanchala, ton titen / 
p^valon navhaton ha bhava // Yatharthadijpilt^, 

Taisehchi bhayakrita vyatharahita / svastha chitta zalon ji nischita / 
Va prakriti p^voni zalon svastha / Tun Achyuta dekhiliya // Chitsaddmnda- 
tahari. 
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^r 3T’:?i^ ^r 4 ^jftsrqjrf^; ll ll 

snt «TWT JT fr %3q^r I 
%^^^ q:^i%'3'r 3 [^ ?^Rr% nt *i«it ll ll 

5flRRTr 5m 3Tf | 

^ITTg wi ^ ’Tm II II 

Wr^^?JTm#r JT^^; 5OT^r^cr: I 

^ JlT^f^ qi^ II II 

Jrit^^5f(s«qrq: in *1 ii 

** This form of Mine^ which you have seen, is difficult 
to get a sight of. Even the Gods always yearn to 
see that form. Not hy the Vedas, nor by penances, 
nor by gifts, nor by worship can 1 be seen in the way 
you have seen Me. But. O nr]una !. it is by 
Blemishless Love alone that 1 can. thus, in essence, 
be known, seen and entered into. 0 Parantapa 
( Terror of your foes ) I He who does actions for Me. 
to whom I am the highest, who is My Lover, who is 
free from all desires and who bears no hatred to any 
being, he. 0 Pindava ( Son of Pandu ) !. comes to 
Me. Thus ends the Eleventh Chapter, entitled 
*the Yoga of the Vision of the Gosmic Body in the 
dialogue between Shri Krishna and Arluna on the 
Yoga Philosopy of the Knowledge of the Eternal, in 
the glorious Opanishads of the Bhagavad«GltS.** 
The Blessed Lord says that the Cosmic Body which 
Arjuna sdi'w ( idam rupam drishtavdnasi yan Mama) is 
very hard to behold ( sudurdarshami^ ), even in the case 


1 0/, * Sudurdarsha ’ mhanije bahuta j duhkhen sosuni kashta kele jari 
atyanta | tari koni p§.bon na shake nisebita / rupa jen tiu^u atan dekbilen jj 
Brahmadi tborahi De^a / uitya apekshiti, ki£l Devadbideya/ dakhavo 






of those who are prepared to undergo any amount of 
troubles and difficulties. For, even Brahma himself and 
the other Gods desire continually to view it ( Devd 
apyasya rupasya nityam darshanakdnkshinah ), but to no^ 
purpose. The fact that the Personal God cannot be 
seen, as Arjuna has seen Him {shakya evam vidho 
drashtum drishtavdnasi Mam yathd ), by means of the 
repetition of the Vedic hymns and the study of their 
meaning ( Vedaih ), or by the performance of penances 
(tapasd), or hy the offering of gifts {ddnena)^ or by 
Divine worship in the form of sacrifices (ij'yayd), is 
repeated*-^, because, in his extreme joy for the relief he 
found, Arjuna failed to refer, in the last verse, to the 
inconceivable value of the Divine Vision he was 
favoured with, to which his attention was already 
drawn by Shri Krishna. Now, however, it made a deep 
impression upon his mind, and he wondered how the 
Blemishless^ Love of the Wise Lovers, so highly spoken 
of in the previous discourses, was also ineffectual in 
securing this Grace. Shri Krishna clears his doubt by 

amhausa Vasudeva / Vishvarupa // Te Devahi apeksbiti matra / pari 
kritartha navhati tyanche netra / jen pahayasa jalasa patra / tufi Arjun^ // 
Yalharthad\ pika. 

Taise utkantha nirbhara / houniyaS suravara / ghokita athai pahara / 
bheti jeyachi // Pain Vishvarupa sarikhen / svapninhin kavhanifi nedakhe / 
jen pratyaksha tuvau sukhen / dekbilefi hen // Jnaneshvari, 

1 Of, For verily, I say unto you, that many prophets and righteous 
men have desired to see those things which Ye see, and have not seen them ; 
and to hear those things which Ye hear, and have not heard them. — Matt, 
XIII. 17. 

2 Of. Tyk prasingin vatala trasa / jya rupachA tenchi lithave Arjunasa / 
pari tya darshaneii kritartha bolila apanasa / ten visarala vakya Devachen // 
Yakaranen tefi prameya / punh^ bolato aprameya — Vat hart kadipikd. 

3 Of. Hen aikoni Arjuna / mhane konyd upayen hji Jagajjivana / 
shakya navhe, tevhah jen ananya bhakti bhajaaa J te^i navhe sadhana 
k4ya ya goshtiohen ? // Tathdrthadijpika. 
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saying that by Blemishless Love alone ( hhaktyd 
tvananyaya\ ) it is possible to know Him in that way 
{shakya Aham evamvidho pidtunfi ) in essence ( tattvena ), as 
well as to see Him {drashtiincha^ ) and to enter into Him 
{ praveshtuncha^ ). The worship of the Wise Lover (Jndni 
Bhakta), described^ in Chapter VII. 19, is Blemishless 
Love ( Ananya Bliakti ). It is the purest or highest Love 
C Pard Bhakti ) of the Jnani who has realized all to be 
the Self or God. This Blemishless Love of God ( Ekdnta 
hhaktir Govinde ), with which one sees the Self or God 
everywhere ( Yat sarvatra tadikshanam ), is declared by 
the great Lover Prahlada, in Shri Bhagavata®, to be the 
Supreme Goal of man in this world. The word 
^ tattvena' ^ (in essence) expresses the idea that, as 
Arjuna’s object of worship was only ^ Vdsudevah sarvam\ 

1 Cf, Madbhaktim labhate param — B. G, XV 111. 51. 

Hen advaita jnana jaliyavari / sarvatma bhSveu Hari / avadincii 
bhajav^ techi bari / bhakti bolavi ananya // Yatharthadqnhl. 

2 Of. Bhaktya Mam abhijanati — B. G. XV 111. 55. 

Evancha jnana jaliyahivari / sarva bhutiil bhakti pavalya iipari / Matcu 
janato, mhane Hari / taisacha ananya bhaktinen jaDJivaya shakya yethch 
rahanatase // Yathdrthadljnkii. 

3 Gf. Shakya evam vidho drashtum drishtavanasi Mam yatha— j9,6r, 

XL 53, 

4 Gf. Vishate tadanantaram — B. G. XVIII. 55, 

0 Of, Vilsudevah sarvamiti sa mahatma sudurlabhah. 

6 Gf, Etavaneva loke’smin pniisah svartbah parah smritah / ekanta 
bhaktirgovinde yat sarvatra tadikshanani // Chaturtha cbaraniii Prahldda / 
aisen bole vishada / kin jo sarvatra Govinda / jen Tyasa sarvatra pahanen, 
ekanta to // Aisa sarvabhutiii Shri Kanta / pahava tochi ekanta / ya 
avadichen naiiva sarva santa / ekanta bhakti aisen bolati // Je ekanta 
bhakti / techi mhanavi ananya bhakti — Yat hurt hadijnM. 

7 Of. Mhane purvardhiS ‘ evam vidha* mhaiioni/ uttarardhih‘ jnatum 
drashtuncha tattvena ’ mhanaje tattvehkaruni | kin adhin advaita tattva 
janoni / tya tattven Mi evamvidha shakya janavaya // Kin navamin ‘ Maya 
tatamidam sarvam ’ yethuni / dusariya shlokin ‘ Matsthani sarva bhutani ’ / 
yetha paryanta advaita tattva upadesbuni j ‘ pasbya Me yogamaisbvaram ' 
maga mhane // Yathdrthadipihd, 
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he was able, by the Vyatireka and Anvayai Knowledges 
( Aksharam Brahma paramam ) given to him in Chapter 
VIII. 3, first, to realize {jndtiim ) the Impersonal Self in 
everything in Chapter IX. 4. ( Maya tatamidam sarvam,.. 
Matsthdni sarva hhutdni ), and then, to see ( draslitiincha ) 
the Personal God when he heard the words ‘ Pashya Me 
yogamaishvaram * in the next verse. Subsequently, in 
this Chapter, he is enabled to see Him ( drashtum ) also 
in His Cosmic Body, as He sees Himself, by means of 
the Divine Vision ( divyam chakshuh ) given to him. Now, 
as he has become fit to know and see thus the Personal 
God (cvamvidha-)y he is sure to enter into Him 
{ praveshtnm ), not for purposes of being assimilated 
with Him like the Nirgunopasakas, but to enjoy His 
Eternal Companionship, which is the privilege called 
Sagitna Moksluiy granted to the Worshippers of the 
Personal God alone for their Blemishless Love. This 
entrance of the Individual Soul into the Universal Soul 
may be explained by a similes As, when the water of 
a river overspreads its bank, the reflection of the bank 
ceases to appear in the river, so, when the pure Sattva 
of the Lover sees the thread of the Self which pervades 

1 Cf. Tjiri joii iitmajuaua iiase / toil hii yoga sarvatba na dise / anvaya 
juana jrdiya upari gavase / mriyabhasalii yoga IsliYaracha mhanoni // 
Yathfirthadij/ihu 

2 Cf, Mhanoni evain Tidha mhane Ilari / kiii jo Mi Saguna aise pari / 
tyasa janaya, piibayii, pravofcbayasa antariu / sadhana anan3'a bhakticba // 
Ha bhaktiyiikta pravesha / saguna moksha 3'asa mhane Hrishikesha / 
nirguna niokshiil anubhavalesha / nase svasukhacha nirdharmiu // 
Yatha H had ij) Hid, 

3 C!f. Udaka daradivari chadbe / tCYhan daradi rnatra dribhti pade / 
pratibimba daradichefi 11a sampade / te samayin udakauta // Vishvavyapaka 
tattva / tyasa tya pratibimba cbidanshacheu bimbatva / tya tarituneii Yit.hva 
pata pahc sattva / tevhail pratibimba sattviii diseua // Tochi pravesha yetheii 
bole Hrishikesha j ananya bhakti vaiichuiii hen lesha / labhya navhe 
konasi — YatharthadijiHid, 

19 
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the cloth of the Universe, the Individual Soul, who is 
the reflection of the Self or Universal Soul, is not seen 
in the Sattva. Arjuna is called here ‘ Parantapa ^ or 
‘Terror of his foes’, to make him know that the object^ 
of Shri Krishna, in showing him Bhishma and all other 
warriors lying dead in the jaws of the Cosmic Body, is 
to induce him to fight without any hesitation. In the 
last verse of this Chapter, Arjuna is told that the Jnani, 
whose Reason has become steady and who practises 
pure Bhagavata- Dharma by offering all the actions 
which he performs as sacrifice to the Personal God 
( Matkannakrit), to whom He only is the highest 
( Maiparama ), and not Freedom for which he does not 
care, who is His firm Lover ( Madhhaktah ), who 
is free from all desires ( sanga varjitah) and 
therefore enjoys Living-Freedom {Jivanmukii^)^ and 
who hates none ( nirvairah^ sarva hhuteshu ) because * 
he sees everybody to be himself, alone attains 
to Him ( Mdmeti^ ), that is, lives with Him in 
His Supreme Abode, the Eternal Vaikuntha. 

Thus ends the Eleventh Chapter, in which Arjuna 
is favoured with the Vision of the Cosmic Body. He 
saw there the same Universe that we see every day, 

1 Of, Kill Bhishmiidikancha mi maranara / ba tuvau na dharava 
ahankara j mhanoui hen tuja kala-Taya vira / Myaii maruni tuja dakhavila // 
YathdrthadijnM. 

2 Of, Gata sangasja muktasja jnanavasthita chetasah /yajnaya- 
charatah karma samagram pravilijate // IV. 23. 

Jo Majachi eka lagih / karmeh vahautase angiu | jeya Maja 'vafichuiii 
jagih j gomateii nahih // Jn<ineshvari, 

3 Of. Kill jo aisa Tarnitofi bhakta / to Pandava I jivanmukta / kin 
sangavarjita Ani nirvaira nityatripta / sarva bhutin // YathCn'thadijnka. 

4 Of. Bhutefi hen bhasha visarala / jen dithi Michi ahe b^ndhala / 
mhanauni nirvaira j^la / sarvatra bhaje /| Jmneshvari. 

6 Of, Jo aisa bhakta to / Pandava I Maja pavato j Maja saguniQ 
praveshoni asato / nityasukhanubhaven Vaikunthin // Yabhdrthadijtikd. 
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but the difference lay only in two^ points, viz., 1 st, 
that he saw all its huge diversity infolded or 
enwrapped into one vast shape ( Tatraikastham jagat 
kritsnam pravibhaktam anekadhd — XL 13), and 2 ndly, 
that he saw everything splendid ( Tejomayam — XI. 
47 ), that is, of the nature of pure Sattva, which 
assumes the Divine Form even in Vaikuntha. 
When Arjuna says that all the Gods see Him with 
amazement ( Vikshante Tvdm vismitdschaiva sarve), he 
does not mean that they see in the same way as he does. 
For, otherwise, there would be no necessity of the 
Divine Eye. Just as all people dread the piercing cold 
of winter and the burning heat of summer, so do the 
far-sighted see the unbearable pain of births and deaths 
in the bosom of Time-, and tremble. Arjuna, however, 
like God, sees everything^ which He imagines by means 
of His Pure Sattva, not only radiant, but also possessed 
of many hues ( Diptam anekavarnam — XL 24 ), as it 
appears to the sight of the world and as He too 
witnesses it. As a matter of fact, there was no necessity 
for the Vision of the Cosmic Body, as Arjuna had 
already realized all that was necessary when he was 
asked, in Chapter IX, by the Master, to see His Divine 
Power ( Pashya Me yogarnaishvaram ). Even the doubt 

1 Of, Jeii vishva sarvada disc / teiichi tejorupa divya drishtiu disatase / 
pari aneka ekin gavase / te samayiil // Brahma ton sarvagata / tenchi 
Vaikunthinhi nischita / tetheu sattva prakasharupa atyanta / Bhagavadakara 
pavateii // Tejen pravesbalin uttamashlokiii / tochi pravesha Vaikuntha 
lokin j to sattva prakasha avalokin / Arjuna ishvaru pacha // Tathartha- 
dipihd, 

2 Of, Kalarupen vishva murti / disato sarvaiisa ye riti / shitoshnadi 
kaldsa loka pahati /ani bhiti jyd prakaren // Yathdrthadipikd, 

3 Of, Ishvara apalya sattvagunen karuni / joii kalpi ten atyanta dipta 
mhanoni / jane ani nana varna yoni / jana disati tehhi sakshi jauato // 
Tathdrthadijpikd. 
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he had in connection with the objects unperceived by 
the senses or Reason was cleared by the simile of the two 
kinds of air ( Vdyuh ) existing in space ( Akcisha ). Yet, 
as Arjuna persisted in his being shown at once the 
whole Universe as the form of the Personal God, Shri 
Krishna complied with his wishes, especially^ as He 
wanted him to see that He had already killed ( Mayai- 
vaite nihatdh ptirvameva— XI. 33) Bhishma and all the 
other warriors, and insisted upon his becoming a mere 
instrument ( Nimitta mdtram ), because he was destined 
to be the victor upon the plain {Jctdsi raiie sapatmm — 
XL 34). Arjuna is, however, frightened at the sight, 
and requests the Blessed Lord to retake His usual form 
( Tenaiva riipena chaturbhujena hhava — XL 46 ). Now, if 
any of the Wise^ Lovers {Judni Bhahtas) were to desire 
the Vision of the Cosmic Body, God would not certainly 
grudge them the favour. But it is not likely that 
they themselves would care to frighten the mice of their 
senses with the serpent of this dreadful Form. They 
are content to know {Jndlum ) and to see ( Drashtiincha) 
everything visible and invisible to be the Self or God, 
which is the result of their Blemishless Love alone 
( Bhaktyd tvananyayd ). For, there is no other means by 

1 0^. Buddhi drishya mayrtbhababi jane / tya, bhusasa yoga aishvara 
mhanoai Kri&haa luhane / pari yoga ekasaran drisbtin na bane / to vishva- 
rupin dekbila // Heii Arjunefi apekshileil / mbanoni Devefi tyacheii vacbaiia 
raksbileii / ani eka karyabi laksbileii / kin Bbisbmadika Myan marile heu 
dakbavuu // Yathdrthadipihd, 

2 Of. Evam je ananyabbakta jana / te jari icbchhiti aishahi rupacbou 
darshaaa / tari tyansa davicha Sheshashayana / pari kail bbayanaka aisen 
pahaven ? // Drisbtin jitakeil dise / ani sbastra drishtineii smritisa ga^ase / 
ten Bhagavantachon Yoga aishvaryarupa ase / jeii nasoni ase svatma rupiu // 
Hen ananya bbaktaten darsbana \ asecba akhanda dandayamana / ananya 
bbaktinencha aisen jnana / jalefi jaya // Kan to tejorupa Tishala / pabava 
krura ugra kala ? / kan indriya mushakan davuni to vyala / ghabiren 
karaven // YathdrthadiyiUd^ 
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which any one can see the Universe as Arjuna has seen 
(Ndha^n vedair na tapasci na ddnena nachejyayd shakya 
evam vidho drashtum drishtavdnasi Mdm yathd — XL 53 ). 
The Wise Lovers ( Madbhdktd ) offer all their actions as 
sacrifice to the Personal God ( MatkarmaMt—XI. 55), 
Whom they regard as One Who is above all (Matparama). 
They are freed from attachment ( Sangavarjitah ), 
because their Reason has become steady. They are 
without hatred of any being ( Nirvairah^ sarva hhuteshu ), 
for they see nothing which is not themselves. The 
Saint Tukarama considers^ this quality of theirs to 
be the essence or spirit of the Worship of the 
Universe as God. Such Worshippers, after the death 
of their physical body, enter into Him ( Praveshtum^ ) 
or come unto Him {Mdmeti), Who is Himself His 
Supreme Abode, the Eternal Vaikuntha. The Saint 
Jnaneshvara compares^ this union of Souls with the 
confluence of a river which unites with the sea, maintain- 
ing at the same time its individuality. As Arjuna now 
wishes to know who, of the two classes of Worshippers, 
viz,y the Wise Lovers {Saguna BJiaktas) and the 
Worshippers of the Impersonal Brahma {Nirgunopdsakas)^ 
are to be regarded as superior, Shri Krishna establishes 
in the next Chapter, by arguments, the superiority of 
the former and gives details of the method and result 
of Blemishless Love (Ananya Bhakti ). 

1 Of. Mit vidvishilvahai — meaning, “Let us not 

hate each other.” 

2 Of. Konahi jivacha na ghado matsara / varma Sarveshvara pujana- 
cheh 1/ 

3 Of. Evam aisa ananja bhakta / mhane Matkarmakrit, Matparama, 
Madbhakta / to ananya bhaktineii sagunanurakta / jauato, pahato, 
praveshato purvanugandhaneTi // YathaHhadigiM. 

4 Of. Kan sakala jala sampatti / gbeuni samudraten givaeiti j Ganga 
jaisi ananyagati / miualichi mile // Jmneshvari. 



CHAPTER XII 
( DVADASHO’DHYAYAH ) 


SYNOPSIS. — Arjtma heard the praises of the Jndnis, 
who continue the Worship of the Personal God 
even after Self-realization ( Satata yuktd ye 
bhaktdstvdm paryiipdsate — XII. I ), m almost 
all the pf icedvig discourses, as well as those 
of the JndniSf who abandon the Personal God 
after Self realization and worship the Impersonal 
Brahma alone ( Yecha api ahsharam 
avyaktam — XII. I ), in some places. He, there* 
fore, wishes to understand which of the two 
know Yoga best ( Teshdm ke yoga vittamdh — 
XIL I ). Shri Krishna replies that the former, 
whose Worship of the Personal God is uninter- 
rupted ( Nitya yuktd updsate — XII. 2 ), are 
the best ( yuktatamd — XII. 2 ), because the 
latter, who are attached to the Impersonal 
Brahma alone ( Avyaktdsakta chetasdm — 
XIL 5 ), have to undergo greater trouble 
( Kleshodhikatarah — XII. 5 ) than the Lovers, 
whom He Himself delivers from the ocean of 
births and deaths ( Teshdmaham samuddhartd 
mrityu sahsdra sdgardt — XII. 7 Arjuna is 

now advised to follow the method of Worship 
of the Wise Lovers, viz., to keep his mind fixed 
on the Universe he sees as the Form of the 
Personal God ( Mayyeva mana ddhatsva — 
XII. 8 ) and to concentrate his Reason into the 
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spirit that pervades it ( Mayi htiddhim 
niveshaya — XIL 8 ). The result of this is that 
the Worshipper^s Reason becomes steady, and 
he enters the * Supreme Abode of the Per social 
God after the death of his physical body ( Niva- 
sishyasi Mayyeva ata tirdhvam — XII, 8 ), 

If he is unable to do this, he is asked to do the 
Yoga of Practice ( Abhydsa yoga — XIL 9 ), 
maintaining, at the same time, the desire to 
reach the Personal God ( Mam ichchhdptim — 

XIL 9 ). If he fails there too, he is recom- 
mended to follow once more the nine modes of 
Worship ( Matkarmaparamo bhava — XIL 10 ). 

If he, however, considers it below his dignity to 
do any action, Shri Krishna wishes him to 
renounce both action and the desire of material 
happiness ( Sarvakarmaphalatydgam — XII. II ) 
and take refuge in His Divine Power ( Mad- 
yogamdshritah—XIL II ). The reason why 
in verse 9 it is thought necessary for him not to 
cease to desire to attain to the Personal God 
( Mdmichchhdptum ) is that the Knowledge 
( Jndnani^ ), that all is Vdsudeva or the Self, 
is better than the Yoga of Practice ( Shreyohi 
abhydsdt—XIL 12 ). Meditation ( Dhydna ) 
is better still ( Vishishyate — XIL 12) and tts 
result, the renunciation of action and of desire 
of material happiness ( Karmaphalatydgam— 

XIL 12 ), ivhich is simultaneous with Peace 
( Shdnti—'XIL I2 ) or Living-Freedom ( Jivam 
mukti ), is the best of all. At the close of the 

1 Of, Evam jna,nu shabdachA. artha / sarvatma bodha ha yatharthn / kin 
advaita saksbAtkAreu kritArtha / tochi kin jaana aiseil jayala jj Yathartha- 
dipihd. 
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Chapter f we find a description of the Lovers 
who have reached Perfection ( Adveshtd sarva 

hhiitdndm sacha Me priy ah — XIL 13-15) 

as well as the characteristics of the aspirants 
zvho tahe refuge in the Lord's Divine Power ^ 
before and after they secure Living- Freedom 

( Anapekshah Me priyo narah — XIL 

16-ig )• In the last verse ^ we are warned not 
to allow ourselves to he misled by the 
misinterpretations of the meaning of the Love 
described in this Chapter ( Ye tu dharmyd- 
mritamidam Ale priydh — XII. 20 ). 

O Almighty Father, Bestower of Love, which is 
free from the blemishes of interruption, adulteration and 
condition ! O Imparter of the Nirgiina Knowledge that 
the Self is the Impersonal Brahma pervading everything, 
as well as of the Saguna Knowledge that the Self 
or God is the Universe ! O Thou, Guide of Thy 
Lovers in their spiritual advancement towards Perfection 
and also in their last journey to Thy Supreme Abode, 
the Anadi Vaikuntha ! O Thou, Benevolent and Generous 
Lord of the Universe, Who vouchsafest Thy Eternal 
Bliss and Companionship to him who reveals the great 
mystery of the Bhagavad-Gita to Thy Lovers, extolling 
Thy sweet Love ! Was not this promise^ given by 
Thee to Thy most noble disciple at the end of the last 
discourse of this Song, foremost in Thy mind when, on 
the 1st of November 1915, during the hour of the evening 
prayers. Thou wert pleased to whisper that there was 
necessity of a Commentary in English on Thy Divine 
Lay ? Hast not Thou, O World-Teacher !, been, more- 
over, the Commentator Thyself and made Thy feeble 

1 Gf Ya idam paramam guhyam Madbhaktcshvabhidliasyati / bhaktim 
Mayi param kritva MdmevaisbyatyasaSshayah // B, G. XV III. OS, 
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child a mere instrument ( Nimitta mdtram ) in Thy 
hands ? For, when a dear friend^, one of Thy Lovers, 
wished to furnish, for reference, copies of the Com- 
mentaries of Shri Shankaracharya and Ramanu3ach§.rya 
and was unable to do so owing to circumstances not in 
his control, Thou didst say in plain accents that we 
would have an independent Commentary of our own, 
and hast been true to Thy word up to this moment. 
Who would venture to doubt that Thou wilt prove so to 
the last ? Pray, excuse digression, O Thou, Who 
wieldest the weapon of Forgiveness ! 

In the last verse of Chapter XI, Shri Krishna gives 
the marks of the Wise- Lovers, whom Arjuna, in con- 
formity with the Vedas and Sages, recognises to be 
spiritually higher than the Ignorant Lovers, who seek 
for pleasure or Knowledge. He is not sure, however, 
whether they are to be regarded as superior also to the 
Nirgunopasakas, who worship the Impersonal Brahma 
alone after Self-realization, because, as he finds eulogies 
of the former everywhere in the foregoing Chapters, so 
too does he, now and then, come across verses like 
' Yo'ntahsukho'ntardrdmah' (B. G, V, 24), in which the 
latter are praised. He, therefore, asks Shri Krishna, in 
the first verse of this Chapter, which of the two He 
considers superior in Yoga. 

^ II i ii 


1 The lute lamented Mr. llamakrishna Vdsudeva Barve, B. A., who 
is well known to the Marathi rcailing public by his beautiful translation 
of Swami Rama Tirtha’s works. 

2 Of. ‘ Matkarraakrinmatparama ’ / nirvaira jo sarvabhutiii saina / 
y;i lakshaniu Purushottama / jnana sau 3 mkta bhakti bolilii // Kin je bhakti 
atmajniinavina / na kale Devachi apuli ekatva khuna/ Veda ani rishi 
nipuna / te bhakti mukhyatveii na lekhiti // Yath^rtJiadipikd, 
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“ Whether of these know Yoga best — the Lovers who 
thttSy always attuned, worship Thee, or those others 
who do the Imperlshahle and the Unmanifested 
alone.” 

Here, Arjuna speaks of two kinds of Yogis, viz., 
those who worship the Personal God {Tvdm paryupdsate) 
and those who worship the Impersonal^ God alone 
(aksharam avyaktam). The forced of the words ' cha ' and 
* api^ is that both know the Nirvikalpa ( Vyatireka) 
Yoga, /. e., in plain language, Imperishable Brahma 
( aksharam ), as well as the Savikalpa ( Anvaya ) Yoga, 
by which they are able to realize the Unmanifested 
Brahma {avyaktam ) in the manifested {vyaktam ) world. 
In spite of this double experience, the senses of the 
Yogis cannot help seeing the forms of things in the 
Universe, which the Nirgunopasakas or Worshippers of 
the Impersonal Brahma regard as Illusion ( Mdyd ) and 
the Jnani Sagunopasakas or Wise Lovers ( Bhaktdh ), 
already mentioned ( evam ) as constantly attuned ( satata 
yuktd ), revere as the Form of the Personal God ( Pashya 
Me yogamaishvaram — IX. 5), Who is their Supreme^ 
Goal.# Arjuna says both are Yogavit^ ( knowers of Yoga ), 
and he only wishes to know which of them is superior 
( teshdm ke yogavittamdh ). Both are attuned {yukta ), but 

1 Cf, Etadva tadaksharam Gargi Brahmana abhiYadantyasthulaman- 
anvahrasva dirghamif.yadi Shratih — Brih. 3-8-11. 

2 Of. Mhane akshara upasiti / yanta suchavi kiu nirvikalpa yogaten 
janati / avyakta upasiti mhane Subhadr%ati / savikalpa yoga suchavuni // 
Ani * bhaktastvdm paryupasate / avyaktamapi upasate / yecha aksharam 
upaeate ’ / aisa anvaya chakaren api shabdeu karuni // TathdrthadijjiJcd. 

3 Of. Ya donichi ji vata j tunten th^kaveya Vaikuntha / vyakta 
avyaktachan daravatbaii / rigije yetha // Jmncshvari. 

4 Of. Yoga shabden mukhya samadhi jana / te tari pavati te doghe jana / 
pari tayamadhyen shreshtha te kavana / konachen jnana anusar^ven my^n // 
Ohvtsaddnandalahari. 
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the Bhaktas or Lovers of the Personal God are said to 
be constantly attuned or devoted ( satatdS yuktd ), 
because their Love of God continues even after Self- 
realization. The Nirgunopasakas also worshipped the 
Personal God before they acquired Knowledge, but they 
gave Him up altogether as soon as they realized the 
Self and began to worship the Impersonal Brahma alone. 
They are thus Yukta ( attuned ) only so long as they are 
in the state of Samddhi ( absorption ) and not always 
( satata ) so, like the Wise Lovers, whose Love of God, 
just as the love of worldly men for their wives, children, 
wealth and other material things, does not cease^ even 
when they do not think of the object of their Love. 
Shri Krishna gives a reply to Arjuna’s question in the 
following verse. 

STSTTT ^5$T^RTT# JT 3^JTT *Rn: II ^ II 
** Those who, being always attuned and possessed of 
the highest Faith, worship Me with their minds 
infused in Me, are deemed by Me to be the best of 
the Yogins.” 

The words® ^ satata yuktd ’ in the question and ‘ riitya 
yuktd ’ in the reply bear the same meaning, viz,, ‘always 
attuned’. So also the words^ ‘ yogavittamd ' in the 
question and * yuktatarnd ’ in the reply mean one and the 

1 Cf, Jo artha satatajuktiii / tochi artha nityayuktifi / kin sarvadd ya 
bhaktanten svabhakti / mhanuni yojale aise sarvadd jj Yatharthadijnka, 

2 Of, Putrachi uavhe smriti I tevhaii na mhanave te apriti / je kshanin 
apriti / te kshaiiiucha priti khandali mhanavi // Evancha upaje abhakti / 
tevhancha khandali mhanavi bhakti / abhakti nahifi ton paryanta anurakti/ 
ase Tismarana padatailhi // Yatharthadipikd, 

3 Of, Aga ! je nitya yukta / jyaiisa tun rahanasi satata yukta— 
TathaTthadij)ihd, 

4 Of. * Yukta ’ mhanaje yogi yogavette / * yukta tama ’ mhanaje adhika 
yogdche jdnate — Yathdrthadipiltd, 
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same thing, viz.^ * best of the Yogins \ Thus, the Wise 
Lovers (Jndni Bhaktas ), whom Arjuna calls ‘ satata yuktd * 
and Shri Krishna calls ' nitya yuktd\ are deemed to be 
the best of the Yogins (te Me ynktatamaS matdh)^ 
because they continue the Worship of the Personal 
God after they have realized the Self. The reason 
of their doing so is the highest Faith they possess 
( shraddhayd parayopetdh ) in the power of the Personal 
God, to enable them to make their Reason steady 
without any trouble. The Nirgunopasakas too acquired 
Knowledge of the Self by the Grace of the Personal 
God, but, having abandoned Him afterwards and 
depended upon their own efforts for the achievement 
of Perfection, have to struggle against difficulties, which 
the Lovers ( Bhaktas ), whose minds are ever infused 
in the Saguna Brahma ( Mayydwcshyci^ mano ), never even 
dream of. They, thus, realize the Personal God, Who 
is no other than the gold of the Self or Nirguna Brahma, 
to be the golden image of the Universe. In the next two 
verses, Shri Krishna describes the Nirgunopasakas who, 
on account of their neglect of the Worship of the 
Personal God, are regarded as inferior Yogins. 


1 Cf. Aise sarva kalifi bhakti yukta / mhaimui satata yukta nitya 
yukta I te Maja saramata mliane bhakta / kiii siigama pantha tihin na 
sodila II Aga. 1 shraddha astikya buddhi / kiu kliareucbi Saguna bhajataii 
yoga siddhi /. jyaSsa aisha Astikya buddhichi samriddhi / te na soditi 
bhakti Sagunachi // Yatharthadqjiha, 

Yeyapari je bhakta/ apana pen Maja deiita / te Mi yogayukta / parama 
m^nin // Jnancshvavi, 

2 Of. * Mayyaveshya mano ’ mhanoni / mhane kin mana Maja madhyen 
praveshavuni / dhyati kin kanaka pratima kanakenchi karuni / sphuratase // 
Teh kanaka ton 4pana / tya kanaken manateh manapana / ten manachi tya 
murtiche kara charana / pari sakala chaitanya kanaka sva 4tm4 // Ani 
dharuni aishicha khuna / vishva Madrupa pahe nipuna / jeh jeh dise teh teh 
Brahma / Saguna anubhaveh pahe ye riti // YathdrthadipiM. 
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=9r II ^ II 

^^RIT^f^STT*? ^JT55:?|! I 

% xrra#^ Jir^iq- ?rrr; ll « li 

“ But those who worship the Imperishable, ineffable, 
unmanifested, alUpervading» and unthinkable, 
unchanging, immovable, eternal, restraining well 
the group of the senses, equal-minded in all things, 
intent on the welfare of all beings, also come unto 
Me.»* 

Those who worship { paryupdsate^ ) the Impersonal 
Brahma, that is, remember it and remain close to it, 
adopt two'*^ ways for the purpose. First, by the Vyati- 
reka method or Nirvikalpa Yoga, which is suggested by 
the words * aksharam' (imperishable), that is, the 
* pralayashesha' (what remains after the dissolution of 
the Universe), and ' anirdeshyam^^ (ineffable), which 
cannot be described by words. The Shruti^, however, 
says that it can be realized by Pure Reason through 
the Grace of the Preceptor. The other way by which 
the Nirgunopasakas worship is the Anvaya method, 
also called Savikalpa Yoga, which is suggested by the 

1 Of, *Upa* mhanije samipa / asancu smaroni chitteu chitsvarupa / 
tecbi upasana hencbi rupa / yoga dohiuchen jj YatMrthadlj)lka, 

2 Of, Evancha akshara anirdeshya ye riti / eakshatkareuchi upasiti / 
tya upaeaneteSchi mhanati / nirvikalpa yoga // Hachi nirvikalpa yoga / 
atan avyakta upasiti mhanuui savikalpa yoga / jya yogifi charachara jada 
naga / chitsuvarnachi avagheii // Tyacheucha vishada rupa / kin sarvatra 
jeu achiatya chitsvarupa / cbintayasa yogya rupeii tyaiita arupa / chit- 
svarupa ten achiatya // YathCirthadiplM. 

B Of, Yato vdcho nivartante— 2,4,1, 

Tari ten Brahma anirdeshya Jana / shabdeu boloh na shakati je ga 
puma — Ohitsadanandalahan, 

4 Of, Tamtvaupanishadam purusham prichchhamiti drishyate tvagryaya 
buddhyeti — £ath, 3, 12, 
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word ^ avydktam* ( unmanifested ), which is the real 
thing in the manifested world ( vyaktam ), just as gold 
is in ornaments or clay in earthen vessels. This is 
further explained by calling^ the Brahma ‘ sarvatragam ^ 
( all-pervading ) and ‘ achintyam ’ ( unthinkable ), meaning 
thereby that they realize the spirit in all the material 
things they see and think of. This Brahma must, 
however, be distinguished from its reflection, the 
Individual^ Soul, who enjoys pleasure and suffers pain. 
Shri Krishna, therefore, uses the epithets, ‘ Kutastham 
achalam^ dhruvam ^ ( unchanging, immovable, eternal ). 
The Impersonal Brahma is, like the blacksmith’s anvil, 
ever fixed, past change, while different forms of beings, 
who are its reflections, are being continually moulded 
on it. The reflections move to and fro with their 
vehicles, but the Self or Impersonal Brahma, which 
occupies the body, remains immovable ( achalam ^ ), 
because it is constant or eternal ( dhruvam ). In order, 
however, that the Reason of the Yogis may become steady 


1 Of, * Sarvatragam ’ etale sarvavyupi. ‘ Achintya ‘ iyauthi mana 
ane vani pamya vina pachhau phare chhe — JDvived'u 

2 Cf, Atmendriya mano yukto bhoktetyahur manishinah— 

Utkiamantam sthitam vapi bhunjimam va gunauvitam — JB» G, XF. lO, 

Mamaivausho— -S. G, XV, 7. 

3 Of, Ye shabdano janito artha to e chheke ‘ kuta * etale loharani erana 
teni pethe * stha * etale stbira arthat erana jema aneka ghitana sparshamau 
avati sati avikrita chhe tema prapanchanuii adhishthana chhat^h avikari 
aparinami, nitya. '-Bvivedi. 

Eka sarvaii ghatin akasha j pari ghatiii tyasa mhanati ghatakasha / 
taisi prati sharirin vyapaka svaprakdsha / kutastha mhanati prati dehiil 
tayaten // Ani ghatiu jaliii pratibimbala / prati him bausha mhanati tyala— 
Tathdrthadij)iM, 

4 Of, Mhanuni kutastha pada upari / achala pada bole Hari / ki£l 
chitpratibimbachi chale pari / kutastha sarvah dehiu achala hd // Tathdrtha* 
dipihd, 

*■ Achala ’ kaddpi vik^ra na pame tevun, — JDvivedi, 
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in the Impersonal Brahma, it is necessary that they 
should hold all their senses in full control ( sanniya'- 
myendriyagrdmam} ) by means of the Yoga of eight parts 
( Ashtanga yoga ) described in Chapter VI. When they 
are, thus, able to secure their object, their Reason 
enjoys the sameness of spirit in all, viz,y friend 
or foe, good or evil, and such other differences 
(sarvatra sama buddhayah)^ and therefore, they rejoice 
in the good of all beings (sarva bhuta hite ratdh). 
So far about the object and method of their Worship. 
As regards their goal, we are told that, on the death of 
their physical body, they are assimilated in His Im- 
personal Nature {prdpnuvantt^ Mdmeva) only, because 
He serves as He is served ( Ye yathd Mdm prapa- 
dyante tdhstathaiva bhajdmyaham — B. G. IV. //). Now, 
Arjuna is at a loss to know why such Worshippers, 
who realize the Impersonal Brahma everywhere, should 
be considered inferior to the Wise Lovers. His doubt 
is cleared in the following verse. 

II ^ II 

** The trouble of those, whose minds are attached 
to the unmanlfested. Is much greater; for, the goal of 
the unmanlfested is obtained by the embodied 
with difficulty.*’ 

1 Of. Indriyancha jo samudaya ase / to Tishayanpasuna nivartijeta ase / 
itukeni shama dama sarvaushen / bolile aise yeneii karuni // ChUsaddnaTtda- 
lahari, 

2 Of, Atdfi tyachi gati / safige kin te pavati Majachi prati / Mi jo 
nirguna tya Maten p3,vati / artha Sis^ // Yathdrthadipxh^. 

Apuliya satovati / gheuti shunya athauthi / tehi Maten Kiriti / pavati 
ga/l Jndneskvari, 
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When the Blessed Lord says that the trouble 
( klesho ^ ) of the Nirgunopasakas is much greater ( adliika- 
tara ), He implies that the trouble of His own 
Worshippers is much less. The reason is that the 
former, whose minds are bent wholly on the unquali- 
fied Impersonal Brahma ( avyaktdsakta chetasdm ) that 
knows neither justice nor mercy, have to depend upon 
their own efforts in controlling their senses, for want of 
the assistance which the latter ( Bhaktas ) receive from 
the Personal God, on account of His nature of the 
Kalpavriksha, in subduing the desires which divert the 
mind from the study of Brahma. Now, a question 
arises, viz., Why should there be any difficulty at all 
in the progress of the Yogis when they have already 
realized Brahma The reply is that the Worshippers 
being embodied beings, that is, beings who are 
accustomed to regard their bodies to be the Self, owing 
to the inherent tendencies of countless lives, and the 
object of worship being impersonal, their assimilation 
becomes a very difficult task ( avyaktdhi^ gatirdiihkham 
dehavadbhiravdpyate ) on account of their heterogeneous 
natures. Their position resembles that of the fishes 
taken out of water and put on hot ground. Under such 
circumstances, how would they not feel pain ? In the 

1 Of. Tehi ugencha «idhika na mhane Sarvcshvara / klesba tyrulteii 
mhane adhikatara / tevhau bhaktanchc kleslia ati svalpa aisa sadara / 
bhaktaii kade bhaktavatsala suchavi // YatJfirlkadiyiUfi. 

2 Of, Mbanauni yogachija vata / je nigale ga gubhata / tyaiisi 
duhkhacha vata / bhagasi ala // Jnnneshvarl. 

Jyaiisa deba triguna / atma vate apaiia / tyausa upasya nirguna / 
dubkha kaisen na pavati ? // Udakan madbila muse / tapta bbumiiita sukha 
pavati kaise ? — YathdrthadijnM, 

Kevala kema ke nirguna, nirakara eva Brahmano vicbara, anubbava, 
adbikari je pote dehavat debavalo saguna sakara cbbe tene thavo babu 
kathina, kvacbit asbakya cbbe, — Dvivedi, 
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case of the Lovers of God, however, if the mind does 
not concentrate easily, they at once begin to sing His 
praises, which remove the impurities that come in its 
way and enables it to enjoy the absorption ( Samddhi ) 
it longs for. Their method of Worship, as well as the 
help they receive, is described in the next two verses. 

JTT ll ^ ii 

5rf%^nRqr^ ii ii 

Hs to those, however, who, dedicating all actions to 
Me, holding Me as the Highest of all beings, and 
meditating on Me, worship by the identical Yoga 
which enables one to realize everywhere nothing 
but Brahma, 1 soon become their Redeemer from 
the ocean of births and deaths, O Parttia ( Son of 
Pritha )!, their minds being infused in Me.’’ 

The Worshippers of the Personal God dedicate all 
their actions to Him ( sarvdni karmdni^ Mayi safuiyasya), 
because they know that actions which are not so 
dedicated fetter ( Yajndrthdt karmano' nyatra lokd^yam 
karma bandhanah — B, G. III. 9 ), and that the actions of 
those who enjoy Living-Freedom, done for the sake of 
the Personal God, burn with a bright flame that emits 
fragrance ( Gatasangasya muktasya jndndvasthita chetasah I 
yajndydcharatah kartna samagram praviliyate — B. G. IV. 23). 
"1 he Nirgunopasakas- also destroy the fruit of their 

1 Cf. Kfiriueil iii(lri 3 'eii sukhcn / kiiriti karmen asheshcn / jiyeil kan 
vai'Qa vishesheii j bhogasi alin // Vidbiteu palita / uishedhateii galita / 
Maja deuni jalita j karmaplialou fj Jn^moshvarl. 

2 Of. Tya, karmcii akartecha hoti / pai*i prasanna navhe Jagatpati/ 
yanchi karmoii arpitan laya paTati / ani prasudapratipadiu Sarveshvarachay/ 
Yathcirthadi^i kd, 

20 
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actions by means of the Knowledge that they are not 
the doers, but the Personal God is not pleased with 
them as He is with the Bhaktas ( Lovers ), who regard 
Him as the Supreme Lord of the Universe ( Matpardh ^ ), 
being its material as well as efficient cause, as stated 
successively in Chapters VII, VIII, IX, X and XI. 
Although they meditate on Him alone ( Mdm^ dhydyanta ), 
that is, revere the ornament of the Universe as His Form, 
just like His Incarnations, a thing unknown to the* 
Nirgunopasakas, yet, they realize {updsate) the gold of 
the Impersonal Brahma in that form by the very Anvaya 
Yoga {ananyenaiva yogcna) which they too practise. 
Thus, He becomes speedily their deliverer from the 
ocean of births and deaths ( teshdfnaham samuddhartc^ 
mrityu sansdra sdgardt hhavdmi na chirdt ) by making 
their Reason steady without difficulty, because His 
nature of the Kalpavriksha forces Him to fulfil the 
desires of those whose minds are always infused in 


1 Of, Jyjlnsa Micha para / mhanaje Micha eka Sarveshyara / aiseil 
paratva Mazeu jaiiati tc Matpara / jeu vishada Baptainin, ashtamiu, 
navamin, dashamiii, ekadashin // TatharthadijnM, 

Ani aisen karuni hi te Matpara / Micha Bhagavaiita prakrishta jayafiai 
thora I sarvanhuni Micha tayau priyatara / yera ten asara manitati // 
O/i itsadaTiXiwlalahari . 

2 Of, Jeyachiya avadi / keli Mflsin kulavadi / bhoga moksha bapudin / 
tyajilin kuleii // Jnaneshvari. 

Y^hta Sagunarupa dhyati / ten dhyana aeatan ananya yogen upasiti j 
alankareu alankrita houiii pahati / ananya kanakatcu ha artha // Dvibhuja 
chaturbhuja upasyarupa / ani vishva sarva Bhagavanta vishvarupa / aisen 
dhytUa asatan chitsvarupa / sarvatra upasitiprakashaka akarati sarvancheh // 
YathdrthadlpiM, 

3 Of, Tya samudrapasuni / ati svalpa kaleuchi kai’uni / tyanchd 
uddharta Mi hotoh mbanoni / yoga siddhi anuyaseu detoh heix suchavi // 
Yathdrthadipikd, 

Mhanauni ga bhaktaii / nahih eka hi chinta / teyahteii samuddbarta / 
Min sada athi // JndneshvarL 




Him ( Mayydveshita chetasdm^ ). The difficulties of the 
Worshippers of the unqualified Impersonal Brahma are 
due to their minds being attached to the unmanifested 
( avyalildsdkta chetasdm ) that listens to no prayers. Shri 
Krishna now advises Arjuna, in the next verse, to follow 
the method® of Worship of the Bhaktas and to secure 
for himself His protection and companionship. 

T{^ JR Ji^ i 

3R 5T ii <i ii 

your Mind cling fast only to Me, let your 
Reason enter into Me ; then shall you» without 
doubt, abide in Me alone, hereafter/’ 

The difference between Mind ( mana ) and Reason 
{huddhi) \s that the former deals with the forms of 
things, and the latter determines what they really are. 
The Mind, for instance, sees the trunk, tail, tusk and 
other parts of the body of an elephant, but it is the 
Reason that determines the animal seen to be an 
elephant. Shri Krishna, therefore, asks Arjuna to keep 
his Mind fixed on Him only ( Mayyeva^ mana ddhatsva ), 
that is, to meditate on the whole animate and inanimate 
world as the Form of the Personal God, but this is not 
possible until he is able to realize the spirit or the Self 

1 Cf, Sagunatvifi dayjilu Mi Bhagavanta / tjil Maja maji prayeshavilen 
tibia chitta / mhaiiiini Mi vilamba na karit.iii, atvanta / shighra tya 
bhaktuiiten ucldharitofi // YatharfJiadijnh't. 

Ani jedhavanchi bhaktiu / didhaliya Maja mati / tevhancbi Maja suti / 
teyancban hitin // Jnnncshvari. 

2 Of. Aise Sagiinateu bbajati / Yishvanipef upasiti / chitta chitsvarupin 
praveshaviti / tyancha uddharta Mi botaseii // Yatharthadijukd. 

3 Of. Maja madhyencha theviu mana / mhanaje charachara Bhagavad- 
rupa aisen kariii chin tana / pari joii tantu drishti na dekhe vasana / ton, 
tantucha pata aiscii kaleiia jf Kiii chitkanakaviiia / navhe akara alankarachen 
sphurana / tevhan hen Bhagavadrupahi ahe apana / kin chaitanya ten apala 
^tmacha kin // Yatli,drthadij?ihu 
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in it. For, unless one actually sees the thread in a 
piece of cloth, he can hardly understand the cloth itself 
to be the thread. Arjuna is, therefore, asked to enter 
his Reason too into Him ( Mayi huddhim iiiveshaya ), 
because that subtler or purer faculty alone can grasp 
the Universal Soul. This is the course which the 
Worshippers of the Personal God have to adopt for 
making their Reason^ steady after Self-realization. If 
it is neglected, the aspirant has to come back, after 
death, to this world for acquiring Perfection, for want- 
of which Arjuna had to lament bitterly the loss 
of his dear son Abhimanyu. The Nirgunopasakas 
achieve^ it by undergoing the worries of the Ashtanga 
Yoga (Yoga of eight parts). To the Bhaktas, however, 
it is an easy task through the Grace of the Personal 
God. The result of the method of Worship of the 
Bhaktas is that the Worshipper finally enters in Him 
alone ( nivasishyasi Mayyeva ), after the dissolution of his 
body ( ala urdhvam ^ ), in such a way that he dwells there 


1 Of, Yo IMam pasLyati sarvutra tasyabam na pranashyami sa cha 

Me na pranaabyati // B, G, VZ 30. 

Togo hi prabbavilpyayau — Shmti, 

Yastu saiTaui bhatani atmanyevaiiupashyati / Atmanam sarva bhuteshu 
na tato vijugupsyate— 

Sarvada sarvatniatechen smarana / heucha Saguna bhajamlcheu 
lakshana— Yatharlkadipl kfi. 

2 (?/■. JnAiia jalefi Arjuna / pari yoga banalfi nahiii mand / nihanuni 
Abhimanyu putra maraiiiu nan a / shoka kolc // Yathnrthadijnhd. 

3 Of, Sukbamatyantikam. vetti — G. VI, 21, 

Yada panchAvatishtbarite apraraattastada bhavati— 

Yato vacho nivartante— 

4 Of. ^ Ata urdhvam ’ mhauuni Hari / mhane ya deha upari / kiu deha 
padaliya vari / praveshasicha mhanije na nighasi punha // YA lAgiii prave- 
shoni nighanen / jon deha prarabdhachefi bhoganeii / deha padatan nahiu 
paratanen / buddhi laharisa tya svananda sindhu pAsuni // Yathdrtha- 
dipikd. 
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permanently, and is not required to return to the body on 
account of the exhaustion of his Prarabdha, as he has 
got to do, when alive, in order to enjoy its fruits. Of 
this, there is no doubt (na sanshayah). Although the 
course is an easy one and the fruit it yields is marvellous, 
yet, sometimes, owing to previous tendencies^, the 
Lover is not able to realize the spirit in the material 
forms he sees. He is, therefore, recommended, in the 
next verse, to practise, temporarily, the study of the 
Impersonal Brahma. 

3T«I 5T JT^ I 

ii ii 

But, if you cannot concentrate your Reason in Me, 
then, 0 Dhanan]aya ( Wealth<^winner ) !, wish to 
obtain Me by the Yoga of Practice/* 

The force of the disjunctive particle ‘ atha^ * ( but ) 
is that, if Arjuna is not able to concentrate his Reason 
C chittam samddhdtum na sliaknoshi sthirain ) as directed 
in the last verse, then ( tato ), he should not despair, but 
give the Personal God lower service by practising, over 
and over again, the study (abhydsa^ yogena) of the 
imperishable Brahma ( Aksharam Brahma ) he has 
realized in Chapter VIII. He is, however, asked to do 
this with a steadfast Will to worship the spirit pervad- 

1 Of. Paraiitii purva safiskdra / jadatveii smarela smaratan aknra / 
mhanuni pratyagAtmatva varauvrira / pratyagvritti pahayeii // Tafhdrtha' 
(lijnlicu 

2 Of * Atha ’ mbanije purva shlokiii vadalofi ya pari / chitta sthira 
karufi na shakasi jari / abhyasa yogeb tari / ichchha kariii Maja payayaya- 
chi II Yathdrthadijnlin, 

3 Cf, Yetheii Sagtina mhanaje vishvakara/ nikhala chaitauya dekhaneu 
nirvikara / ani pratyagvritti svarupiu karanen varanvara / abhyasa yoga 
ya nanva // Y athdrthadiinUd, 

Mhanauni abbyasasi kiihiii / sarvatha dusbkara nahin / y*> lagin Mazyaii 
thauiii / abhySsen mila // JmneshvarU 
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ing matter, in order to reach the Personal God alone 
( Mam ichchhaptum^ ), lest he might fall in the class of 
the Worshippers of the Impersonal Brahma. He has, 
therefore, to practise the Nirguna Yoga only until he 
has thoroughly picked up the Impersonal Nature of 
God, and then, he should, without loss of time, resume 
the Worship of the Personal God by realizing the Self 
in all the forms perceived by the senses. Arjuna is 
called here ' DhananjaycP^ ’ ( Wealth-winner ) with a view 
to suggest that he, who was once able to do even the 
more difficult task of winning wealth ffom the most 
powerful enemies for the Rajasuya Yajna, need not be 
afraid of gaining success in his spiritual efforts. Now, 
there are two stages of the Bhagavata Dharma or the 
Path that leads to God — one is supported by Knowledge 
{Jndna ) and the other by Action ( Karma ). It is 
needless to say that the former is superior to the latter. 
Shri Krishna gives Arjuna practical Knowledge of 
Nirguna and Saguna Brahma in Chapters VIII and IX 
respectively, and in this Chapter, asks him to follow 
the Bhagavata Dharma of the Jn^ni (Mayyeva mana 
ddhatsva Mayi buddhim niveshaya ). If he finds himself 
too weak to cope with it, on account of his uncontrollable 
attachment to forms, he is advised to go down one step 
and study well the Yoga of Practice ( Abhydsa Yoga ), 
just as one, who is unable to commit to memory a 
complete verse, is recommended to learn it by parts. 
If Arjuna is unable to do even this, owing to the 
admixture of Rajas and Tamas in his Sattva, he is, in 

1 (y, Mhanuni yog^h^ abhydsa kariu / pari eaguna iiishth4 manin 
dharin / ki^ chaitanya sanskara banalya upari / sakarin nir^kdra ^pana 
bhajena /j YathdrthadipiTtd, 

2 Of, Dbananjaya aiseS tuja sambodhana / karitase yayS laguna / 
Bajasuya y%iu bahu sbatru jiilkona / anileE dhana y^^rtba tardfi // 
Ohitsaddmridalahari, 




the next verse, directed, for the purification of his heart, 
to go down further to the Bhigavata Dharma^ of the 
Mumukshu, which consists in hearing and singing the 
Glory of the Incarnations of the Personal God. 

II K** II 

“ II you are unequal to constant practice too, let My 
actions be your highest aim. Bven performing 
actions lor My sake, you will attain perfection.” 

The Yoga of Practice ( Abhydsa ) is not an easy 
thing for one whose mind is not thoroughly purified. 
If Arjuna, therefore, finds this effort too ( apt ) much 
for him ( asamarthosi ), he is asked to follow, as his 
highest aim, the nine modes of Worship {Matkarma^ 
paramo bhava ), such as hearing, repeating the names 
and praises of God, and others, which are most pleasing 
to Him and which surpass® all other means of puri- 
fication of heart. For, Shri Krishna tells Uddhava in 
Shri Bhigavata* that the more one’s Reason is puri- 

1 Of, JnSna deuni Arjunaten / aise jnanashrita BhSgavata Dharma 
tyaten/ sangoni modavayd purva sauskaraten / pratyagatma svarupin 
abhyasa yoga edngital^ // Atan henhi karun na sbakasi jari / karmarupa 
Bb%ayata Dharma tari / jnanashrita Bhagavata Dharma pavavaya karin / 
mhanuni mbanatase atfln ya shlokin // Tathdj'thadipiM. 

2 Cf, Shravana kirtana saguna dhyana / namasmarana charana 
sevana / arcbaaa vandana dasya ityadi bbajana / Matkarma ben // Tencbi 
jyasa vate parama / to mhanava Matkarma parama / jen Matkarma 
acbaratan uparama / hoya chitsvarupin chittacba // YathdrthadipiM, 

Shravana kirtandii Bhagavata Dharma / tecbi jayasi ati parama / 
mhanoni tannishtha houni Matkarma / karin sugama abhyasabuni // 
GhiUaddnandalahari, 

3 Of, Ya vina asatan anika sadhana / vahatasen ana Vitbobachij/ 
Tukdrdma Maharaja, 

4 Of, Yathii yatbatma parimrijyatesau / Matpunya gathd shravana- 
bhidhanaih / tathatatha pashyati vastu gukshmam chakshiiryathaivan. 
janasamprayuktam // 



312 


fied by hearing and singing His glories, the better he 
is able to see the thing ( Self ), which is infinitely 
minute, just as the power of the physical eye becomes 
greater in proportion to the frequency of the appli- 
cation of collyrium. Here, the Self is said to be 
minute ( Sukshma ), because it cannot be perceived 
by the senses. Otherwise, it is the greatest of all 
( Mahato gariydn—Shruti ). As soon as the Reason, 
thus purified, is easily absorbed in the Self, the as- 
pirant should continue, once more, the attempt to realize 
the Self in the Universe, until his Reason becomes 
steady. This is the Perfection which, Shri Krishna 
says, Arjuna would attain by the performance of these 
actions for His sake, that is, for the purpose of dedi- 
catingi them to Him ( Madarthamapi karmdni kurvan 
siddhim avdpsyasi ), Arjuna now remembers- the 7th 
verse^ of Chapter X, in which the Blessed Lord has 
said that the Reason of one, who knows in essence 
( tattvatah ) His Emanations ( Vibhuti ) and Power 
C Yoga ), becomes steady ( Avikampena yogena yujyate ) 
without the help of any other means, and wonders 
why the Master should omit the easy means which 
transcends action, and insist upon one which involves 
actions and which, advanced as he is in spirituality, 

1 Of, Aai jeii jeii karma nipliaje / ten thoden bahuta na mhanije / 
nivantachi arpije / Mazau thaniii // Jmneshvari, 

Iti punbarpita Visbnorbhaktischennavalakshana / kriyate Bhagava- 
chchbraddha tanmanyedhitam uttamam // Shri Hhdgavaia. 

2 Of, Aisa yoga aai ya vibhuti jane / tyasa avikampa yoga mhauaje 
achala yo^^a bane / mbanuni dashamih svamukheil Visbvatomukba mhane / 
ten smarana jalen Parthasi // Tari to karmatita upaya / maja avikampa 
yoga siddhi ne di kaya / tya upayacha jo aaela sampradaya / tochi kan 
Bhagavanta maja sangena // YatharthadipiM, 

3 Of, Etam vibhutim yogancha Mama yo vetti tattvatah / soVikampena 
yogena yujyate ntoa sanshayah // B. G, X. 7, 
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he thinks to be below his dignity to adopt. Shri Krishna 
understands his mind and gives him permission, in 
the next verse, to use the means preferred by him, 
provided he is prepared to accept the conditions which 
necessarily go with it. 



II U H 


** If you are unable to do even this* then^ take refuge 
In My Power and» for that purpose, renounce all 
actions as well as fruit, with your mind well- 
controlled.’* 


The Saint Tukarama considers the Worship 
suggested in the last verse to be a very easy^ one, but 
if this be not for Arjuna (athaitadapyasliaktosi^ kartum), 
he is asked to take refuge in the Divine Power ( Mad- 
yogamdshritah^ ) revealed to him in Chapter IX ( Pashya 
Me yogamaishvaram ), that is, to have a firm con- 
viction that the constant remembrance of the fact that 
the whole Universe is the Personal God Himself would 
make his Reason steady. But, in order to have such a 
strong Faith ( tatah^ ), it is necessary that he must 


1 Of* Tukd mhane sopeii ahe sarvaiihuni / shahaou. to dbani gheto 
yethen // 

Govinda Govinda mana — Shri Tukdrdma* 

2 Of. Pari Matcii maniu dharaveii / kafi Maja uddeshen karavefi / hen 
kahinchi nako aghaveii / javoii de shunya // Jndfieskvari. 

3 Of. Chaitanya karana jada karya / aisen na sphure tari Bhagavanta- 
cheu aishvarya / jaga heir svayeu Bhagavantachi Maza Guruvarya / ya 
smaraneuchi avikampayoga pavena mi // AiseS. honeS. nischita / tya nanva 
Bhagavadyogacha fishrita / mhanuni mhane Bhagavanta/ * Madyogama- 
shritah * aisil hoja mhanoni // YathdrthadipiUCu 

4 Of. Jen Jen bhete bhuta / ten ten mani Bhagavanta / ha Bhakti Yoga 
nischita / jana Maza // Jmnrshvari. 

* Tatah kuru ’ mhanaje tya k^anen karin / sarva karma phala tyaga 
mhane Hari I kin Madyogacha ashrita honeS jari / tari sarva karmefi aai 
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abandon not only all actions ( sarva karma tydgam)^ 
but also the desire of material happiness ( phala 
tydgam ), without the satisfaction of which the 
actions as well as their fruits prove useless. For 
instance, if a person, who secures sugar with great 
efforts, gets suddenly an attack of bile, which deprives 
him of the happiness he expected to derive from it 
because it gives a bitter taste, he considers both his 
efforts and their fruit, the sugar, to have gone in vain. 
The real fruit is, therefore, not the object gained, but 
the desire of the worldly pleasure for which the object 
is required. The expression ' sarva karjna phala tydgam^ 
cannot^ mean here ‘ the offering of disinterested actions 
as sacrifice to the Personal God \ because Arjuna has 
already done the service after hearing the discourse on 
Karma Yoga. This, in fact, enabled him to acquire 
Vyatireka and Anvaya Knowledges ( Aksharam Brahma 
paramam ) in Chapter VIII, and the Knowledge of the 
Divine Power ( Pashya Me yogamaishvaram ) in Chapter 
IX. What he wants now is only Infection ( siddhi ), 
for which he is asked, in this Chapter, to fix his Mind on 
the Universe as the Form of the Personal God ( Mayyeva 
mana ddhatsva ) and to penetrate his Reason into the 
Impersonal Brahma that pervades it ( Mayi buddhim nive- 
shaya ). If he is not able to do it, he is asked sue- 

phalahi takiu tun // Phala sukhateh mbanaven / kiH sukha navhe jyanen 
ten nishphala ganaven / yethen phala shabden jfindven / yishaya sukha // 
Phala tyaga mhanaje sukha tyaga / parantu nirapekshdsahi sukha kari 
prarabdhabhoga / tya sukh4ch4 na ghade viyoga / evam sukha tyaga to 
sukbechchha tyaga bolaTa // Yatharthadipikd, 

1 Of, * Kannanyevadhikdraste ma phaleshu * mhanoni / dvitiyddhya- 
yahta ya shlokefi karuni / karmachya phalachd tyaga sdngoni / karavila 
phala tydga sankalpa // Maga ashtamiil nayami£L jndna / upadeshi Jagaj- 
jivana / evam dtmajnana sampanna Arjuna / phala tydgehchi jdld // 
' Tathdrthadipikd, 
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cessively to practise the study of the Impersonal 
Brahma ( Abhydsa Yoga ) and the nine modes of Worship 
( Matkarma paramo bhava ). But, as he does not like 
these means, he is suggested a fresh one, viz., to resort 
to the Divine Power ( Madyogamashritdh ) he has already 
realized, the spirit of which lies in the constant 
remembrance that everything is God. This is, however, 
impossible unless one abandons all actions, for which 
either a Yogdrudha or one who takes refuge in the Divine 
Power alone has a special privilege^ {tatah hiru), and 
the desire of enjoyments ( sarva karma phala tydgam). 
The mind of the aspirant must also be well- controlled 
iyatdtmavdn^ ). Both the means are repeated® at the 
close of Chapter XVIII, for the guidance of Arjuna. Now, 
Arjuna wishes to know why he has been asked, in the 
9t-h verse, to bear always the desire to reach the 
Personal God ( Mdm ichchhdpium) while practising the 
Nirguna or Abhydsa Yoga. Shri Krishna first gives 
the reason in the next verse, and then, mentions the 
principal steps necessary to reach Perfection. 


SWT Tf ?lRfl>W(IW3^I«n^R I 



II 11 


" Por» Wisdom^ is better tban constant Practice, 
Meditation is esteemed hlaber tban Wisdom, tbe Re* 


1 Of. Yogarudhiisi lui tyilga / athava juaniya gharanagatasa bimbavaya 
yoga / kiii sarva t^kuni jo vishvarupifi Shriranga / sharana taya eka jagad- 
atmakaten // Pari tyasa karaua / sarvahi Ishvara ya bhaven sbarana / te 
sLaran^ati aisi kin smarana / ugenchi vishva Bhagavanta inhanoni // 
Yatkdi'thadipika, 

2 Of, * Yata ’ mhanaje svavasha jen saSyata / ‘ atma ' mbanaje chitta / 
ais4 puTusha to mhanava niscbita / yatdtraavan // YaOtdHhadipikd, 

3 Cf, Sarva guhyatamani bhuyah..,.,....niok8bayishyami shuchah-— 

Q, XVIIL 6d-66. 

4 Of, Pain abhyasdchi pauti / karuni takije Kiriti / jnanen yeijo bheti / 
dhy^nachiye // Maga dhytoefisin kheva / denti ^ghavecbi bhava / tedhavafl 
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nuneiation of action and fruit than Meditation* 
Renunciation ushers in Peace.** 

Arjuna is asked to have always the desire to reach 
the Personal God ( Mam ichchhdptum ) while practising 
the Abhyasa Yoga, because ( hi ) the double Knowledge 
of the Impersonal Brahma, known as Knowledge and 
Wisdom, which leads to the Knowledge of the Personal 
God, called Greater Wisdom, is better^ than the mere 
practice {abhyasa) of concentrating the mind in the Self 
after Self-realization. Thus, unless one possesses the 
Wisdom of Anvaya, that all is Brahma ( Te Brahma tad 
viduh kritsnam — B. G, VII. 2g), the Vyatireka Knowledge 
of the Imperishable Brahma ( Aksharam Brahma ) alone 
is imperfect. The God of Gods, in the form of a Swan, 
tells Sanaka and the other Bhaktas, in Shri Bhagavata^, 
that so long as a man does not get rid of the differences 
of names and forms by one means or another, even if he 
possesses Knowledge of the Self, he should be con- 
sidered to be ignorant, just as a man who is awake in 
dream, is as good as one asleep. The Sage Vasishtha 
defines in the Yogavasishtha ^ JnCinam ' as * Samy agave- 
kshanam \ which means ‘ seeing well \ that is, seeing all 
the beings in the Self {Ena bhutdnyasheshefia drakshyasydh 
manyaiho Mayi—B. 6^. /F. ) and ‘ Yoga * or 'Abhyasa * 

as ‘ Vritti nirodhah ’ or ^ inhibition of the functions of the 
mind^ Thns,' Jndnam^^ or the complete Knowledge 

karma jata sarva / duri thuke // Karma jetha durave / tefcha phala tyagu 
sambhave /tjagatava angave/ ehanti sakala // JndneshvarL 

1 01 Aga I pratyagvritticha 30 abhyasa / 3 ‘nana advaita thora tya 
parisa | jy^ jnananen 3 *ananefi Mazya aishvarya yogasa / advaita j'nana tyaten 
mhan^ven // Yathdrthadipilid, 

2 Of, Yavann^natmadhih punso na nivarteta yuktibhih / j^artyapi 
svapannajnah svapne jagaranam yath^ // 

3 Of £vam jn^na shabd^ch^ artha / sarvatmabodha ha yatb^rtha / 
kin advaita sakshatkareh kritartha / tochi kin jnana aiseSL jaydla // Nandk^ra 
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that ' all is Vasudeva or the Self’ (Sarvdtma Bodha) being 
superior {shreyo) to the mere Yoga of Practice {Abhydsdt)^ 
Arjuna is asked not to forget his aim to reach the Personal 
God {Mam ichchhdptu7n), Arjuna now says to himself that 
he has already seen the Divine {Yogamaishvaram), 

Why should he, then, be forced^ to have any Practice 
at all ? Th'e reply given is ^ jndndt dhydnam vishjsJiyate\ 
that is, ‘ Meditation is esteemed higher than Wisdom’. 
If there had been no such thing as Prarabdha, and if 
the world were to cease to appear the moment one 
realizes all to be Brahma, there was no necessity of 
‘Meditation’ {dhydnam), for the differences of names 
and forms would then disappear altogether, just as the 
fear of a serpent vanishes for ever, as soon as one sees 
the rope lying in the dark by the help of a lamp. But 
such is not the facR For, the form of the ornament of 
the Universe cannot but remain till the period of its 
dissolution, even when the gold of the Self pervading 
it has been realized, and a Perfect Jnani too has to act 
in conformity with the tendencies with which he is born 
( Sadrisham cheshtate svasydh prakriter jndnavdnapi B, G* 
111.32), What wonder is there, then, if the aspirant, 
who does not meditate on the Knowledge he has 
acquired, fails to secure peace of mind.? Here, Arjuna 
takes for granted the effect of the previous tendencies, 
and yet, thinks that one who has realized the Self must 

jada vishvarupa I heii avaghefi chitsvarupa / ya jnaaacheiichi nafiva yoga 
aishvararupa / henchi tattva Saguna SarvcshTarricheii // YathdrthadqnUa, 

1 Of, Ton tuja aiseii vatalen / kin ten jnana tari nihsandeha maja 
jalen | aisen asoni kan karaneu lagalen / tadartha abhydsa yogasa // 
Yathdrthadipihd, 

2 Of, Ya lagin jalcfi jnana / tadauantara karaven dhyana / tevbafi 
svarupin bimbatail samadhi sainadhana / yogurudha to boya // Jnana 
buddhisa jalyavari j dhyana na kari tyacheii jari ipurvasanskdren bhaya 
kari J prapancha tyaten // Yathorthadipikd.. 
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obtain Freedom^^ whether he meditates or not, forgetting 
the fact that there can be no Freedom without the 
destruction of desires. Shri Krishna, therefore, 
suggests to him that his supposition is wrong, by saying 
that renunciation of action as well as that of desire of 
worldly pleasures transcends meditation ( dhydndt 
karmaphala tydgah ). When a Jnani reaches Perfection 
by meditation, he is not bound^ to do the actions 
' prescribed by the Vedas. The aspirant, mentioned in 
the last verse, who takes refuge in the Divine Power 
( Madyogamdshriath ), is also permitted to abandon such 
actions ( tatah kuru ). All others have to obey the 
orders on pain of punishment. As regards the abandon- 
ment of the desire of pleasures {phala tydgam) recom- 
mended in the last verse, it is forced^ upon the aspirant 
who takes refuge in the Divine Power ( Madyogamdshri- 
iah ), but, in the case of the Jndni who reaches Per- 
fection, it is the natural^ result of meditation (dhydna). 
The Shruti'^ says that, if one knows the Self and is 
convinced of the true nature of the Self, what can he 
desire and why will his body move itself ? As soon as 
forms of things ( Vdsand ) disappear from the mind and 
the subtle body ( Sukshma Sharird ) is destroyed by 

1 Of* Jari ghadena dhyana / tari mukti siddha kill jalen jnana / aisefl 
ase jyachen samMhSna / dhyaua avashya fcyanen kaS kamveu ? // Yaihartha- 
dipiM, 

2 Of, DevarshinSm bhutatma nrinam pitrinam na kinkaro nayam 
rinicha raj an j sarvatmana yah sharanam sharatiyam gate Mukundam 
pai4ritya kartam // S/tri Bhagavata, 

3 Of, Kin jon na banc dhyana yoga j tonvari jo sukha ty%a / to 
balatkara prasanga j manavari mbanaYa jj Yatharthadipiha, 

4 Of, Ais^ sukha spriha tyaga / ghade karitan dhy4nayoga / dhy^niii 
chitt^sa nitya sukha sanyoga / maga sukhechchh^ tyaga yatna vafiLchuni // 
YathdrthadipiM, 

5 Of, Atmanam chedvijdniyad ayamasmiti purushah / kimlchchhan 
kasya kam^ya shariram anusancharet // 
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meditation and the renunciation it produces, the Jnani 
enjoys Livingi-Freedom. This idea is expressed by the 
words ‘ tydgdchchhdntiranantaram \ which mean ‘ on 
Renunciation follows Peace \ The force of ^anantaram^* 
is that the distance of time between Renunciation and 
Peace flies away and both are experienced at one and 
the same moment. For, the Shruti says, when all the 
desires buried in the heart of man are gone, he who is 
mortal becomes immortal, that is, secures Freedom. 
This is the Peace of mind {shdnti ) which is the result 
of Renunciation of desires. There can be no comparison 
between this natural peace and the peace of the 
Knowledge-seeker {Jijndsu ) or the imperfect Jnani 
( Arthdrthi ), which they have to assume by self- 
restraint in order to obtain Knowledge or Perfection 
( tatak kuru ), respectively. Arjuna is satisfied with this 
explanation, and wishes to know the characteristics of 
the Jnani Bhaktas who have reached Perfection^ as well 
as those of the aspirants who take refuge in the Divine 
Power. In the next three verses, Shri Krishna describes 
the former Lovers. 


^rr^KTi:: fljWT II II 

^ifir ucTTfin i 

ifRj; ^ *r II II 
I 

^ 3 II II 



1 Of, Jivanmukti techi shiinti he prasiddha vedavedantih / aiseii bolati 
bahuta Shruti / prastutiu pahavi Shruti eka he // Yada sarve pramuchyante 
kam^ye’sya hridi shritah / atha martyo’mrito bhavatyatra Brahma 
samaahnute // YatJidrthadipiM . 

2 Of, * Auantara ’ mhanije antara ude / kalachiya vyavadhanachen-— 
Yathdrthadipi hd, 

Auantara etale turataja.— 
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** The Lover of Mine, who bears no ill«wlll to any 
being, who is friendly and compassionate, who is 
rid of the idea of * mine % without egoism, the same 
in pleasure and pain, who is forgiving, always 
content and in union with the Self, attuned, firm in 
Faith, and whose mind and reason are dedicated 
to Me, is dear to Me. He, from whom the world 
shrinks not and who in turn does not shrink from 
the world, who is free from joy, envy, fear and 
anxiety, he too is dear to Me.’* 

It is impossible for this Perfect Man to hate any 
being (adveslitd sarva hhiitdndm^), because he sees the 
Self plainly in all movable and immovable things. He 
is, however, regarded as a friend (maitrah~)hY those who 
desire Knowledge and Freedom, because he helps them 
to secure their wishes, although he is himself com- 
passionate to all {kartina cva c1ia)y in as much as he sees 
them to be the forms of the Personal God. He acquired 
these qualities by remaining without attachment 
{nirmamo^), that is, by never calling his wife or children 

1 Of, Jo sarva bhutachyaii thaiiin / dveshateii nene kahin / apaparu 
nahiii / chaitanya jaisa // Jnnneshvari, 

Jyasa atma ughada charachariu / to dvcsha karila konacha — 
Yatharthadipi M, 

Tari sarvahi bhuten atmatveu. dekhata / mbaiioni kouAcha dvesha na 
kari sarvathA / apanaten to jari duhkha deta | tari tattvata pratikula 
navhe // Okitsadanandalahari, 

2 Of, Kin dvesha varjita sarvatra / tyanta moksbadhikari yancha 
maitra / uralin bhuten. tin. kripapatra | Bhagavadbbavehkaruni jj 
Yathdrthadipikd. 

3 Of, Ani mi he bhasba nene / mazeii kahin chi na mhane-— -t/wa- 

Aisa adveshta maitra karuna / sama sarvabhutin nipuna / konya gunen 
jala te khuna / sangaton kin to nirmauia mamata rahita mhanoni // Hen 
mazeh mhanoni / jo striputradi apulin mani j tya vegalin characbaren 
bhuten tribhuvanin / parakiii vatati tyala // YathdrthadipiM, 
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or wealth, to be his own. The feeling that this or that 
is mine, estranges one from all others, including God 
Himself. Its cause, however, is Egoism, from which 
the Lover in question is entirely free {^nrahankdrah^)^ He 
identifies himself neither with the Tarnas body, nor with 
the Rajas senses, nor with the feeling of Ego (Ahani) 
produced by the impure Sattva. He recognises himself 
to be the Self, who pervades everything and who is 
realized by means of the pure Sattva, which is beyond 
the feeling of Ego {Ahani sphurti). The Shruti says 
^ Aharn^ Brahmas mi \ because the Self cannot be expressed 
in words without 'Aham' (Ego). Now, although the Wise 
Lover has become Brahma himself, he has to enjoy the 
pleasures and suffer the pain allotted to him in the 
shape of Prarabdha, as the result of his actions in 
previous lives. While doing this, he never entertains 
a liking for pleasures or an aversion for pain. He is, 
thus, the same in both {sama duhkha sukhah^), although, 
when the hour of enjoyment or suffering comes, he 
actually feels the pleasure and pain, just as all ignorant 
people do, for, without such a feeling, the Prarabdha 
will not be exhiiusted {Prarabdha karmandm bhogddeva 
kshayah). The sting, however, lies in the solicitude to 
have the same pleasures again and in the dread of the 
recurrence of pain, from both of which he is free. When 

1 Cf, Ofigala aisi mamata / miila tisahi ahaiita / Jya ahanteuoji iltmaya 
ananta / maiii sata viti sharira msitra // Mi deha mhananefi. taniasa / mi 
iiuiriya mhananefi rajasa / doii TCgala atraatFacha abhfisa / sattvika abaa- 
kdra to nusata jj Yathdrthadijn'ka, 

2 cy. Aharapratyaya Yafichuni/shabdenatma na vadave mhanoai / 
‘ahamasmi Brahmahamasmi’ ya shabden karani / Shrutyanubhaya bolati // 
Yathdrthadipikd, 

3 Of. Kin prarabdhen sakha ani duhkhahi / jivanmukta jahi tarhm 
sutandra nahiu / pari bhogitail sukha <ho’ ani duhkha ‘na bo aisen kaiihin / 
na rahane sama sukha duhkhi ye riti// YathdrthadipiM. 


21 
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he sees all to be the Self, with whom can he get angry ? 
He is, therefore, ever ready to forgive (kshami^) even the 
greatest wrong done to him. He is one whose mind is 
at all times in union with the Self and so, he is 

always content (santushtah^ satatam). His mind is not 
disturbed^ by the variegated forms of the Universe, 
because it is directed to the Self that pervades it 
(yatdtmd^), and it remains steady, because his firm re- 
solution is 7/ -'O that the Self alone is the 

joy of all joys and the gain of all gains. So far, the 
characteristics of the Wise Lovers are in common with 
those of the Nirgunopasakas. Shri Krishna^ therefore, 
mentions now those that are peculiar^ to the Lovers 
alone, viz., ^Mayyarpita} mano huddhir yo Me bhaktah sa Me 

1 Cf, Ataeva to kshami aiseii jana / ninda tudanadikin viknra- tya 
Ifiguna / earvathd nahifi nahincha ga jana / ksbama puma pritbvi aisi 1/ 
Ohitsadanandala hari. 

Ksbama aisi k’ii sarvabi atmacba mi j krotlha kondvari karufi ? 
mbane — Yatharthadijnhu 

2 Cf, Baraviyapari tush^a / to mbanava santusbta / jo nijalabben 
atyanta pushta / tochi santusbta sarvada // Ataeva to yogi / cbitta sr.rvada 
cbidatma sanyogin / tevhan bbrAnticbya viyogm / sarvada santosba // 
Yathdrthadqnkd, 

3 Cf, Avyagra cbitta gatavasana vasbyu boten — Shri Mirdyaiia 
Maharaja 

4 Cf, ‘Atira’ ebabdeu cbitta / ten cbitta jyacbeu yata / mbanije 
svarupin yojalen nisebita j rabe sarvada // Yathdrthadipikd, 

5 Of. Labha ya parata na mani / svarupa vismriti teebi eka bani / labha 
toebi kin svarupanusandbanixi / rame cbitta // Aisa dridha nisebaya / mbanuni 
cbitta sarvada ebinmay a / mbanuni yogi visbvamaya / santusbta sada // 
Yathdrthadipikd, 

6 Cf, Parantu laksbanen jnanuebin / sarakhin disati donbi paksbanebin / 
bbakta avadi Sagunaebi / visbesba itaka // Yathdrthadipikd, 

7 Cf, Drisbtin dise gara katbina / rasanesi ton mridu jivana / manaea 
dkara buddbisa chaitanya gbana / arpita manabuddhi ye riti // Yathartha- 
dipikd, 

Aisa yoga samriddbi / houni jo niravadhin / arpita mane buddbi / 
Mazyan thafiin // Jndneshvari, 
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priyah \ that is, with his Mind he sees the forms of the 
Personal God and with his Reason the Self that pervades 
them {Mayy irpita mano buddhir), for which reason, he is 
God's Lover (Me bhaklah)^ and He bein^ of the nature of 
the Kalpavriksha, cannot but love him (sa Me priyah). 
The body of the Lover is the result of his pre\ious Karma 
(Prdrabdha), and the body of the Personal God is the 
result of His Own Will, but tlie Self in both is one and 
the same. That is why Shri Krishna says, in the 17th 
verse of Chapter VII, that He is supremely dear to the 
Wise, and he too is dear to Him (Priyc hi jndnino tyariham- 
ahani sacha Mama priyah). In spite of all these 
noble qualities, one may think that people are 
likely to be afraid of him as they are of the 
‘ Tapasvis \ who possess the power to do them harm by 
tlieir curses. We are told, therefore, that through the 
Lover the world is not agitated ( yasmdiuiodvijatc'^ loko)y 
for, who would fear him who can drive away the fear of 
births and deatiis and make men fearless 1 But, if you 
say that people are not afraid of cowards too, the reply 
is that, as he has no worldly desire at all, he does not 
care for any of the Lower Gods or men ( lokdnnodvijate^ 
cha yah)y from whom he expects nothing. For this 
reason, he is not overjoyed { ) with the acqui- 

1 Cf. lari bi.idljUL'lK-hi iiiaj 11/ ja aci ar.iii rhaya i-u^aje / aai jala- 

charixi nubuje / Simudru jaisd // Tt-vi uniiiatU'a ja>.'en / kLauti iia 

lago I aiii j<iyachein arigeu / 11a siiicn loku jj Jn'intix/ivafi, 

Pa e dekhatau bbavabhay.i j t\a parturji Id kitya bhaya ? / jyasa 
dekhutan vhfiveu iiirWhaya /bh;»3"a Kail lioya taahi pasiini ? ij Yotlnvthadipilia, 

2 Cf, Aga, 1 lokaprilan ^alnta loka i-ara / jya lokiil kritaiitadikancha 
thara / tya ^amasta U.kaii pasuni PaiidaLiimara j jo na tbi kadtjin aiiu- 
inatra // TakJtau dhaiia manachi bpr-ha iiiatra j to puru&ha uirbbaya 
sarvatra / samartba aisa arii vartane viebdra j kiii jaiia bhaya apaltn na 
pave II Yathaithadijn'kii, 

3 Of, Jen apeksbita ten pavala / tya prapticha utsaha jala / harsha 
mbanaveil tyala / ha bhakta sutala tya pasuni // Yatharthadi^ilidt 
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sition of anything agreeable, nor does he get angry or 
envious ( amarsha^ ) when anything disagreeable 
happens, or when he sees anybody prosper. He is ever 
free from fear and anxiety ( bhayodvegair mukto ). He, 
being a Lover too (sacha), is naturally dear to God 
( Me- priyah ). The force of ‘ cha ' ( too ) is that, as he 
loves God, He loves him too, and not that the person 
described in the third verse is different from the one de- 
scribed in the two previous verses. In the next verse, Shri 
Krishna speaks of the aspirant, who abandons action as 
well as desire of worldly pleasures and takes refuge in 
the Personal God. 

I 

^ ^ ^ fira: II 1% II 

That Lover of Minet who wants nothing, who is 
pure, skilful, unconcerned, free from distress, who 
renounces every undertaking, is dear to Me*** 

Here, Shri Krishna gives a description of the as- 
pirant who abandons actions prescribed by the Vedas, 
because he takes refuge in His Divine Power ( Madyoga- 
mdshritah ), and also undertakings which are expected 
to give pleasure, because he renounces the desire of 
pleasure ( sarvdrambha^ paritydgi ). He is said to be 

1 Cf, Atdu iiinarsha mhanaje na soeave paralabha J dusariyachju 
labben pave kshobha | avidya svabbava ha svayambha j gela jyacha jj 
YathaHhadijpiM, 

2 Of, Priya bolila bhakta pahila / atau varnila tohi priya Mala / aieuil 
mhanatau ba vegala bolila / to bhakta vegala beu naghade // * Me priyah ’ 
mhanije Maza priya / ‘ sa cha ’ mhanije Maza priya tohi kin Mi tyasa priya / 
liiii to Madbhakta tevhun jevhau Mi tydcha priya / * sa cha Me priyah ’ 
yacha artha aisa // Yathdrthadlpihd, 

3 Of Sarvarambha parityagi / mhanije sarva vedokta karmen jo tyagi / 
ani babya sukha yatnarambhahi nasati jya lagin / sukhaspriha takili ya 
karitun // YathCirthadifnkd, 
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without wants ( anapehshah\ ) and, therefore, perfectly 
indifferent to worldly objects. His mind is pure 
( shuchiK^), that is, free from the desire of sense-objects. 
Even when he is forced by his Prarabdha to enjoy 
pleasures against his wishes, his skill in being desire- 
less ( ) preserves the purity of his mind unsul- 
lied. He never identifies himself with the body, nor 
has he any attachment to his wife and children and, 
therefore, he is always unconcerned ( uddsina^ ) while 
his Prarabdha is working. But this indifference does 
not cause any affliction { gatavyathah-^ ) to him, for, if 
he had a liking for any material object, then only his 
mind would be troubled with the anxiety to secure it or 
with the pain of losing it. Such a Jnani is dear to 

1 Of, Kin to anapekfiha / mhanaje navhe vishayasukhacha silpeksba— 
Yathhrthadipihu 

Tari nirapekshatva tayacLen kaiseii / yadrichchha, bhoga prapta jaliya 
sarvau8heu / tari tayanchi spriha. dharitu nase j shuchi ase mbanuniya // 
Ohitsaddnandalahari, 

2 Of. Antu baheri cbokluilu / suryu jaisa airmalu / aiii tatvarthicha 
payiilu / dekbana jo // Jn ineshvari, 

3 Of, Ashuchi te visbaya vaeana / sbuchitva nirapeksha sama a? end 
aisa slmchi mbaiiuiii Arjiind / dakshahi to // Kin na sutati prarabdha karma 
bhoga / jari held sukha epriha tydga / to bhoga bhoguni nihsanga/ daksba 
aisd kin shuchi nirapeksha maguti // Yathdrthadijrikd, 

4 Of, Vydpaka aiii udasa / jaisen hen akasha /taisen jeyacheh miinasa / 
sarvagata // Jndncskvari, 

Dehih nase abanta / nase striputradikanchi niamata / bhoga bbogi tari 
Pandusuta / udasina to // Yatharthadipikd, 

6 Of, Saryatra udasina ase mhanauna / vyatha mutra nahin jayd 
liiguna / itarifi tadyaraana hi gata pid.* jdna / jalajalapana jayd nahih jj 
ChvbsaddmndaLahari, 

Bhoga ghadatah udasa { mhanuni kahin vyatha nase tycdsa j gatavyatha 
aisiyasa / mhanaven Arjund // Je bhoga bhogitah goda vate / mana tydcnen 
lage tyacha vate / bhoga navhatafi ura phute / vyathe karuni // Yathdrthor 
dipikd. 
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the Personal God ( sa Me^ priyah ), because he is His 
Lover {yo Madhhahtah ), which means that God is dear 
to him. hie reaches Perfection by the Grace of the 
Personal God without any difficulty^. In the next three 
verses, Shri Krishna describes the glory of the Living- 
Freedom (Jivanmiikti ) he enjoys. 

5r 1!^% 5T sr I 

■flT^.TTrf’sr: ^ jt ii i\s ii 
5T^T ?ar {rr^ ^ l 

^nfir^fsirT: It f C II 

sTR%fT: R«rTJTfo5T:%.m'^r i^r ii ? ii 
** He who rejoices not, scorns not, grieves not, 
desires not, who abandons both good and evil and 
Is full of Love, is dear to Me* Hlike to friend and 
foe and also in honour and dishonour, alike In 
cold and heat, pleasure and pain, free from 
attachment, taking equally praise and blame, 
silent, pleased come what may, having no fixed 
abode, steady^minded, and full of Love — that man 
is dear to me.’* 

Here^ the Blessed Lord says that the aspirant w^ho 
takes refuge in His Divine Power ( Madyo^iamdshritah)^ 

1 Cf, Jo iiisa sarvu l>h:i:javaru / fcarvutm ib't avefi i-h uanfigata / 

tohi Mailbhakta kin Mi fiiiya ly;'isa hba^avaiita / nihariuni tohi priya Maza 
Arjuna // Yath''irf]iadtj)}h'l. 

2 To MAra pas'i^at.i Farva^^ra sarvaiicha Mayi pas^iyati / tasyahara 
na pranash^anii sa' h i Mt na pr M;asli\at,i Ij li. G, TV. 30. 

Tasmat Farv;1tmaka (iliyaiicu yo.a’ hrablita riavlic kadliifi // SamaRhlold. 

3 Cf, Jo sharariaL'ula Vt' rit’ / jnaiia ty .ciuTi plve paripakaprati / ani 
alsa houni Saguriiu priti / to varuij«to ya bhlokcu |( SaldhaYas^ba yachi / 
taisicba purvin bolila jo tyachi / rubanuiu punanikti boy a mbanavi Biichi / 
parantu vegala ha ])rasanga // Eka abbyaseuchi biddha zulc / amrita sarvatma 
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when he becomes perfect, also acquires qualities^ like 
those of the Wise Lovers described in verses 13, 14 and 
15, who secure Perfection by following the other 
methods of the Worship of the Personal God pointed 
out in verses 9 and 10 of this Chapter. He never feels 
joy {na hrishyati-) when he meets with good luck, because 
he regards nothing so joyful as the Self, nor does he 
hate ( na dveshti^ ) bad luck, because he himself has 
become the Universe. He does not lament {?m shochati^) 
the loss of anything, because he knows that he can 
never lose what is really his own, nor does he wish for 
( hdnkshati^ ) anything which he does not possess, 
because he is convinced that everything is the Self. He 
destroys all his merit and sin {shubhdshubha paritydgi^) 
and enjoys Li ving-Freedom by abandoning actions and 
the desires of worldly pleasures (sarvdrambha paritydgi). 
It is impossible for him to bear ill-will to any being, 

bhavacheii pyale / korii Bhagavata Dharmeii pavale / Jiiuni Bhakta yoga 
siddhiteu // Koni tukuni sarva dharma / tyaguni sukha sadhanachen karma / 
sarvatma bhavefi. dharileu varma / eharaiiagaticheu / Yathih'thadqnlia, 

1 Cf. Visbaya bara prarabdbeii karuni / prapta jala tari maniil / 
harsha na pave aiii vaita mhanoiii / dvesha na kari sarvatba j/ Na hotan. 
labha hotan bani / shoka na kari to jiiani / jeu nrihiii ten prapta ho mhanoni / 
kauksha kasbacbi dbariiia // Yathdrthadlpihd. 

2 Cf. Jo atinalabha Farikheu / gomateu kahificbi ne dakhe / iini 
bbogavishesben / harishaijenu // Jn'meshvari. 

3 Cf. Apanachi visbva jala / tari bbedabbavo gela / mhanauni dvesba 
duri thela / joya purushd // Jnnnrshrari . 

4 Cf. Pain apuleii jeu sachen / ten kalpantin bill na vache / ben 
januni gatanchen / na fcbo.'hi jo // Jndnrshrari, 

5 Cf. Jeya paraute nahiii / t.n jala apulan tbaniii j ya lagin kahiii / 
akaukfebina // Jn tncsht'ari, 

6 Of. Ghade j apa punyacha tya.a tevhan j kin jale jnanagninefi 
jevhafi / pari yasa hen ghadi»leu tedbavafi / jevbaii fcharana sarvadharma 
tyagefi karnni Jj Jyala tyaga ghadaia shubhabhnbbachd f tocbi sbubhashubha 
paritydgi tachd / to jivanniukta mbanuni vacba j suchavi yethen 
Mukunddchi // Yathdrthadipiltd. 
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but some sinful men regard him as their enemy, 
as some righteous men love him as their friend. 
His motto being, however, that all is Vasudeva, 
he sees both friend and foe, as well as honour 
and dishonour, alike {samah shatraucha^ mitrecha 
taihd mdndpamdnayoli). Friend and foe, honour and 
dishonour, cold and heat and pleasure and pain, are but 
the results of one’s actions in previous lives which are 
unavoidable {Prdrahdha karniandni hhogddeva kshayah). 
He, therefore, enjoys the pleasure and suffers the pain 
derived from cold and heat as the inevitable effects of 
his past Karma, but regards them as nothing but the 
false waves appearing on the real ocean of the 
Self ( shitoshna sukha duhkheshti samaJi ^ ). This is 
possible for him, because, from his mind, not only 
attachment to forms, but the ideas of forms 
themselves ( as real entities, have disappeared 
( safiga vivarjitah^ ). He takes equally praise and 
blame {tulya nindd stutih^), because they do not touch him 
at all, as he never identifies himself with his body. He 
does not waste his precious time in extolling men and 
things, or in finding fault with them. He is always 

1 Of. ! to sarvatra nirvaira pari / koni pataki shatratva kari / aiii 
koni yasa mitratya dhari / jo baha janmin kritartha // Parantu bhakta 
jnaniyanaa | sarva Vasudeva ha dridha abhyasa / mhanuni Bhagavadrupachi 
pahe ubbayansa / shatru mitra sama ye riti // Taisachi maniu taisachi 
apamanin / manapamaua donhi mani / mrisha chitsvarupiil apulya // 
Yatharthadipika. 

2 Of. Aia^chi prarabdha bhoga / mani hotan Bhitoslma yoga/ sukha- 
duhkharupen prarabdha roga j kshaya pavato aiseh samatva ubhayatra // 
Shitoshna ani shitoshnapasuni / sukha ani duhkha hi hin donhi / mithya 
taranga atma sindhu vanchuni / kauhiucha nasati // Yathdrthfkdipihd, 

3 Of, Vishayasanga vivarjita /tochi aisa hoya urjita j sanga vasana te 
jdli bharjita / to aisa Arjuna // Yathdrthadipikd. 

4 Of. Jo nindeteh neghe / stutiteh na shl%be j 4kasha zia / lepu 
jais& II Jhdnes/ivuri. 
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engaged in silent meditation {MaunP)^ or in singing the 
Names and Glories of the Personal God which is also 
silence, for, it concentrates the mind. Why should he 
open his lips for any other purpose, when he is satisfied 
with any kind of food, clothing, &€., that comes to him 
unasked, for the protection of his life (santushto ena 
kenachit)i He hsis no fixed abode (^aniketak^), bat lives 
content in a house or hut which happens to be provided 
for him for the time being by fate. Thus, he is in- 
different to all external objects, because his Reason has 
become steady (sthiramatih^). His principal qualifi- 
cation, however, being that he is full of Love to the 
Personal God (bhaktimdn), he too is dear to Him {Me 
priyo narah) on account of His nature of the Kalpavriksha 
{Ye yathd Mam prapadyante). In the next verse, which 
is the last of this Chapter, Shri Krishna gives warning 
against the wrong interpretations, which He thought were 
likely to be put upon the mode of Worship {Bhaktiyoga) 
recommended in this Chapter. 

II || 

^ ii <5^ ii 

** The Lovers, verily, who partake of this eosmlc 
Nectar as herein tanght, imbued with Faith, 
regarding Me as the Highest Being, are exceedingly 

1 Of. Bhava aisa dbaruni / Krishna mhane aga I to mauni / adhy^tma 
Bhagavatkatha ya don yafichuni / kaddpi kanhin bolena // Yatharthadipikd. 

2 Ani Tayusi eke thaiiifi. / bidh^a jaisen nahin / taisa ua dharichi 
kehin / ashrayo jo )| Jnanethvari, 

3 Of, Hen viehyachi mazen ghara / aim mati jeyachi sthira/ kimbahuna 
chartchara / apana jala // Jndnashvari. 
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dear to Me. Thus ends the Twelvth Chapter^ 
entitled *The Yoga of Love % in the dialogue 
between Shri Krishna and Arfuna on the Yoga 
Philosophy of the Knowledge of the Eternal in the 
glorious Upanishads of the Bhagavad'Gita.** 

The word ‘ dharmydjnritam^ ' m^diViS the unmanifested 
spirit ( amritam ) worshipped by the Lovers of the 
Personal God in the manifested form of the Universe 
{dharmya). The Knowledge that the Universe is the 
Form of the Personal God, which is necessary for such 
Worship, is called ^Dharmya’* in the 2nd verse of 
Chapter IX ( Pratyakshdvagamam dharmyam ). We are 
told in this Chapter and, for the matter of that, in the 
whole Bhagavad-Gita (Adhyeshyate cha ya imam dharmyam 
sanvddamdvayoh — B, G, XVllL 70), that these Worship- 
pers of the Personal God, to whom the Universe^ itself is 
the Self or God, are superior to those of the Impersonal 
Brahma { Nirgunopdsakas), Nay, at the end of the last 
discourse of the Bhagavad-Gita, the Blessed Lord says 
distinctly that he who shall declare the Supreme 
Secret of the Gita among His Lovers, extolling His 
Love, shall without doubt attain to Him { Ya idam 
paramam giihyam Mddbhakteshvabhidhdsyati bhaktim Mayi 
par dm kritvd Mdmevaishyatyasahshayah — B, G, XV III, 
68). Those Lovers ( ), therefore, who worship 
this Cosmic Spirit ( dharmydmritamidam paryupdsate ) 
as taught here (yathoktam^), in preference to the 


1 Of. Evam chaitnnTa amrita avyakta / ten dise japaHakaren vyakta / 
ten dharrnamrita mbanuni bhakta / upasiti // Yatharthadipiha, 

2 Of, Kill jagachi hen jaganuayaka / ha yoga sagunopasakancha — 
YathdHhadiyika. 

3 Of, ‘Yatha* mhanije jasen/^ukta* mhanije bolilen tasen / bhakta 
doghanta ynktatama sammata aiseh / yathokta dharrnamrita upasaka 
maniti // Yathdrtfiadipihd, 
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Impersonal Brahma, and who have full Faith ( shradda- 
dhchid ^ ) in the doctrine, that is, who do not, like the 
faithless persons described in IX. 3, distrust the 
Knowledge that all is Vasudeva or the Self, because they 
fully believe the Personal God to be the Highest of all 
{Matparamd'), being both the material and efficient 
cause of this Universe, are extremely dear to Him 
( teUiva Me^ priydh ). 

Here ends the last Chapter of the Second Part of 
the Bhagavad-Gita. While the First Part treats of the 
Impersonal Nature of God, and of the means which 
enable one to realize it and to merge into it finally, the 
Second deals with the Knowledge of the Universe as 
the Form of the Personal God, and with the mode of 
His Worship, which secures^ Peace during the life-time 
of the Worshipper and Eternal Bliss and Companion- 
ship of God aftt^r death. The Worshippers of the 
Personal God are said to be superior to those of the 
Impers.onal Brahma, not by way of eulogy^ but 
because of the help which the former receive from 
Him in crossing this ocean of births and deaths 
(Teshdmaham samnddhartd mrityusansdra sdgardt — XIL 7), 

1 Cf, 'le kui.-e inljaiiubi Arjuna ! / turi tyilfisia avis ivasa vachaniu 
asen;! / sbraddadhana raban.lven tya jaiia / kin shraddha yathokta arthiu 
tayatcn // Tya fchraddbesa kfirana / tyaiisa vate Micha thora Saguna / 
alii vishva Bbagavadrupachi he khuna / kalali jaydu // YathCiHhadijnM. 

2 Of Partba ga jagih / bbaktu tochi yogi / atkaatha teyau lagi / sada 
Maja II Jn'iftfishvari. 

3 Cf, Mancba yo’vyabbicharena bbakti yogena sevate j sa gunan 
samatityai‘an Brahma bbuyaya kalpate n B, G, XTV. 26, 

4 Cf.‘ Prasbiia nirupanubbyaiuadhikya siddbeh // 23 // Shdndilya. 

Because the >uperioritj is established by niean^ of questions and 

answers. The whole of Chapter XII of the Gita is an example of this. By 
the question and the ansM^er the principal character of devotion being proved, 
it does not foltow- that the above statement regarding the superiority of 
devotion is by ivay of eulogy .— tramlated hy JIT, X, 
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that! is^ in making their Reason steady, without the 
difficultifes which the latter have to encounter {Klesho^dhi- 
katarasteshdm — XIL 5 ). The mind of the aspirants who 
see always, continually, all beings as the form of the 
Personal God ( Mayyeva mana ddhatsva — XIL 8 ), is sure 
to penetrate^ the all-pervading spirit. The Lovers 
must, however, try also to concentrate ( niveshaya ) their 
Reason into the spirit that pervades the Universe, and if 
they are not able to do that, they too have to practise the 
Abhydsa Yoga of the Nirgunopasakas, but with a stead- 
fast Will to reach the Personal God ( Abhydsa yogena 
tato Mdmichchhdptum — XIL 9). If precluded from such 
practice by the impurity of their Sattva, they have to 
do the Bhagavata Dharma ( Matkarmaparamo bhava — 
XII, 10) of the Mumukshu, which ultimately secures 
for them the desired goal. Those aspirants, however, 
who are for the Bhagavata Dharma of the Jnani, are 
exempted^ from action, provided they give up desire of 
material happiness and take refuge in His Divine Power 
( yfadyogamdshritah sarvakarma phala tydgam — XIL II ), 
that is, constantly remember that all is Vasudeva. This 
Knowledge is certainly better than the mere Yoga of 
Practice ( Shreyohi jndnamabhydsdt'—XIL 12), but without 
Meditation, there can be no natural Renunciation of 
desire, and consequently, no Peace or enjoyment of 
Living-Freedom {Dhydndt karmaphalatydgastydgdchchhanth 
ranantaram — XIL /2)« The most important point^ 

1 Of, Sagararupa mrityu saneara / tyapasuni hachi ghighra uddMra / 
kin jadabhrama sanskara / jauni bimbechi chid4tmata // Tatharthadipikd, 

2 Of, Madbhaven bhuteu samasta / sarvada pahatan eatata / Mi turiya 
jo saryagata / te thain cbitta praveshe // Ehannthi Bhagavata, 

3 Of, Yc^arudhasi ha tyaga / athava jnaniya sharanagatasa bimbavaya 
yoga / kifi sarva takuni jo vishyarupi Shriranga / aharana taya eka Jagadat- 
makateh // Yalhdrthadipihd, 

4 Of, Suvama sarvah alank^iS / Brahma taiseh char^ohaiifi / driahti 
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to be remembered ia connection with the Lover’s 
Meditation ( Dhydna ) is, that it is impossible to see any 
animate or inanimate object without the sight touching 
the Brahma which pervades it, as it is impossible to see 
any gold ornament without seeing the gold of which 
it is made. As long as, therefore, he bears in mind 
this key of the Preceptor’s Grace, his Reason is sure 
to be impressed with the conviction that all is Brahma. 
When one gets tired^ of such Meditation, he may 
practise the nine modes of Worship, such as hearing, 
repetition of the Names and Glories of God, &c. The 
fact that the Universe is the Form of the Personal God 
must not, however, on any account, be lost sight of. 
TMs will help the aspirant greatly in renouncing desire of 
H^piness, immediately after enjoying the pleasures and 
suf^ing the pain which fall to his lot. Even when the 
wind has ceased to blow, the trees continue to move 
to and fro for a while. Just so, the Prarabdha will force, 
not only an aspirant working for Perfection, but also a 
perfect, Yogi who is free from egoism, to submit^ to its 
decrees. The Personal God, however. Who loves His 
imperfect Worshippers as much as a father loves his 
children, or a bird its featherless young ones, helps them 
to remember^ the Self as soon as the sentence, passed 

adhifi suvarnavari / tevhaii disati bhushanen // He Gurukripechi killi / jonvari 
ase maniu dharili ( sarya Brahma aisi thasavali / buddhi rahe toSparyanta // 
NigamasCira, 

1 Of, Jauva chitt^hefi samadhana / tanva na sodije anusandhana / 
chitta hotaii utsahahina / pure karava abbyasa // Shravana kirtanadi bhakti / 
Vasudeva sarva aisha yukti j prarabdha bhogitaShi virakti / hridayin asavi // 
JV^amagara, 

2 Of Vara rdhila vish^a / pari vrikshachen halanen na rahe tatkala / 
ahantd geli tari bhogakala / davi ahankara ahesa // YathdrthadipiM, 

3 Of Mazya kripechen lakshana / prapta yishaya bhogitan jana / na 
tute M^zen anusandhana / puma kripa jana ya nanya// YJkamthi 
Bhdgavata* 
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upon them when they came to this world, takes its effect. 
Their Love of God, when they reach Perfection, is thus^ 
described by Narayana Maharaja. 

** Love is the realization cf God in all animate and 
inanimate objects. The mind is always full of the 
purest dispassion. It is peaceful, free from all ideas of 
names and forms, and self-controlled. The striving 
aspirant thus attains to the Joy of the Self."' 

It is evident^, therefore, that as the Worshippers 
of the Impersonal God ( Nirguna Brahma ), who do not 
appreciate the importance of the nine modes of devotion, 
m., hearing, singing the Glories of God, etc., know 
not this Supreme Love of God which the Bhagavad- 
Gita teaches, so the Worshippers of the Personal God 
{Saguna Brahma), who do not realize Him to be the 
Self, are also ignorant of it. Others again ”, \'ays 
Babu Aurobindo Ghose too in his ‘ Essays on the Gita V 
“ speak of the Giti as if the doctrine of devotion were 
its whole teaching and put in the back ground its 
monistic element and the high place it gives to qaietistic 
immefgence in the one Self of all. And undoubtedly 
its emphasis on devotion, its insistence on the aspect 
of the Divine as Lord and Purusha and its doctrine of 
the Purushottama, the Supreme Being, who is superior 
both to the Mutable Being and to the Immutable, and 

1 Of* Bhakti asi sthiracharin Harirupa pdhe / chittin sadii parama 
shuddha viraga rahe / avyagra chitta gata vasana vashya hoten ] je 
yatnashila muni tyan nijalabha deteu // 

2 Of, Atiiia sarva jadaprakashaka asefi lokin bahu janati / janoni 
shruta kirtanadi Sagunaprema manin nenati // Koni te Sagunincha nishta 
pari ha atma priya Shri Hari / aiseu bhakti raharfya nenati na ho sadbhakti 
dohin pari // Varaam Pandita, 

Saikanta bhavo Gitartha pratyabhijn^nat // 83 // Shdndilya, 

She is exclusive Self-devotedness as appears from the recognition of the 
purport of the whole Gita, — Svapneshvara translated hy Paul* 




335 


who IS what in His relation to the world we know as 
God, are the most striking and among the most vital 
elements of the Giti, Still, this Lord is the Self in 
whom all knowledge culminates and the Master of 
sacrifice tot^hom all works lead, as well as the Lord of 
Love into whose being the heart of devotion enters.” 

Thus, in the first two Parts of the Bhagavad-Gita, 
viz., Theology and Cosmology, we find a description of 
the various means suggested by the Vedas and Shastras 
for the acquisition of the practical Knowledge of the 
Self and for the attainment of Perfection, the best of 
them all being the Worship of the Personal God before 
and after Self-realization. The different Goals of 
I^man Life form the principal subject-matter of the 
2^ird Part called Eschatology, where it is pointed out 
Tha^^^Iie highest of them is the Eternal Companionship 
't)f the Personal God in His Supreme Abode, the Anldi 
Vaikuntha. 

Npw, mayest Thou, O Supreme Self, God of Gods. 
■ and my Spiritual Guide 1, be pleased to accept, as 
this Second Part of the Commentary, Thy own 
gift, which I humbly dedicate, with a thousand salu- 
tations, to Thy Holy Feet ! 


Skri Sadguru Charandrpanamaslu, 





